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ERRATA. 


VOL, IIl. 


8, for derivations read derivatives. 
4, “ stay - © 
18, “ as many hymns as form, read as many hymns as from, 
4, “ practical read poetical. 
7 from below, for Brahmd read Brahma twice. 
“ “ “ “ 


9 and 8 from below, for names read name, and strike out the 
words and dvdpin, “ double-drinker.” 
22, for Again read Agni. 


VOL, IV. 


for “the god who is embodied in gnanam, etc. read the 
source of gnanam, and comes into the possession of Gné- 
yam [or becomes a gnéyam or sivam]. 

for Olivet read Olivu. 

“ Come read Cwm ew. 

for hold read held. 

“ Kiriddppiramavdthi read Kirtdaéppiramavathi. 


N. B. In Vol. iii. Article iv., being a Catalogue of works in the Armeniar 
language, the following corrections are to be made: 

In the directions for pronunciation (p. 245), erase the line “i... as the 
German é;” and throughout the Catalogue, wherever ii occurs, make it simple 
#, having the sound of short « in but. 

Also, wherever in the Catalogue a name ends in fiwn, erase the 7, and pro 
nounce the w like the French u, according to the directions for pronunciation. 

H. G. 0. Dwieur. 

Constantinople, Mar. 1, 1854. 











ADDITIONS, Erc. 


Memoirs of the Am. Academy of Arts and Sciences. 
New Series, Vol. V. Part L, with Map of Tornado. 
By the Academy. 


Proceedings of the Am. Antiquarian Society, for 1853. 
4 
Worcester. 8vo. By the Society. 


English and Tamil Dictionary: containing all the more 
important words in Dr. Webster’s Dictionary of the 
English Language. 2nd edition, enlarged and revised. 
Jaffna: 1852. 8vo. 
Holy Bible [in Tamil]. Madras: 1850. 8vo. 
y the Am. Board of Comm. for For. Miss. 


Old and New Testaments in Modern Armenian, with 
References. Revised and edited by Rev. E. Riggs. 
Smyrna: 1853. 4to. 

Magazine of Useful Knowledge, for 1839-42. Edited 
by Rev. J. B. Adger. Smyrna. 4 vols. bound in 2. 
Royal 8vo. 

Commentary on Matthew, in Armeno-Turkish. By Rev. 
W. Goodell. 1851. 8vo. 

D’Aubigné’s History of the Reformation. Edited and 
revised by Rev. J. B. Adger. Smyrna: 1846. 2 vols. 
(embracing 3 vols. of the original work). 8vo. 

Upham’s Intellectual Philosophy. Edited by Rev. C. 
Hamlin. Smyrna: 1851. 8vo. (2 copies.) 

Concordance of the New Testament, in ancient Arme- 
nian, Smyrna: 18438. 8vo. 

Evangelical Preacher, for 1846. Twelve Sermons, by 
Messrs. Goodell, Dwight and others. Smyrna. 8vo. 

Papists and Protestants. A Compendium of the two 
Religions in regard to their Doctrines and Practical 
Results, by Rev. C. Hamlin. Smyrna: 1848. 8vo. 

English Grammar for Armenian Students, with numerous 
Exercises in the Differences of Idiom in the two Lan- 
guages. By Rev.G.W. Wood. Smyrna: 1847. 8vo. 
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The New Testament in Modern Armenian, with Refer- 
ences. Revised and edited by Rev. E. Riggs. Smyrna: 
1849. 12mo. 

Arithmetic. Prepared by Rev. C. Hamlin. Constanti- 
nople: 1848. 8vo, 

Manual of Scripture. Proof-Texts referring to the Prin- 
cipal Doctrines and Duties of Christianity. Smyrna: 
1849. 12mo. 

Doddridge’s Rise and Progress. Edited by Rev. J. 8. 
Everett. Smyrna: 1852. 12mo. 

Bunyan’s Pilgrim’s Progress. Smyrna: 1843. 12mo. 

Jones’ Catechism. Revised and prepared by Rev. J. B. 
Adger. Smyrna: 1846. 12mo. 

Rule of Faith. By Rev.G. W. Wood. Smyrna: 1847. 
12mo. 

English Martyrology, from 1400 to 1558. Smyrna: 
1851. 12mo. 

Lives of the Patriarchs and Prophets. By Rev. J. B. 
Adger. Smyrna: 1838. 12mo. 

Jay’s Daily Meditations, for every day in the year. Re- 
vised and prepared by Mrs. Dwight. Smyrna: 1847. 
16mo. 

Night of Toil. A History of Missions in the South Sea 
Islands. Smyrna: 1852. 16mo. 

Abbott’s Mother at Home. Smyrna: 1840. 16mo., 

Gallaudet’s History of Joseph. Smyrna: 1842. 16mo, 

Four Protestant Confessions of Faith. Published to- 
gether as a refutation of the slander “ No Agreement 
in Doctrines among Protestants.” Smyrna: 1846, 
16mo. 

New Testament in Modern Armenian. Pocket edition. 
Smyrna: 1852. 24mo. 

Wayland’s Moral Science. (Compend.) Constantinople: 
1846. 16mo. 

Mary Lothrop. Smyrna: 1841. 16mo. 

Child’s Astronomy. Smyrna: 1841. 24mo. 

Church-Music for Protestant Churches. Prepared by 
Rev. H. G. O. Dwight. 1847. 

Illustrated Tract-Primer. First Reading-Book in Arme- 
nian. Smyrna: 1852. 12mo. 

Treatise on the Work of the Holy Spirit. By Rev. Eli 
Smith, D.D. Smyrna: 1850. 12mo. 

Treatise on Baptism. By Rev.G.W. Wood. Smyrna: 
1845. 12mo. 

Reasons for forming an Evangelical Church, ete. Con- 
stantinople: 1846. 8vo. 
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Christ the Only Mediator. By Rev. C. Hamlin. Smyrna: 
1845. 8vo. 
Answer to a recent Tract upon the Communion of the 
Lord’s Supper. By Rev. H. Apisoghom. 1846. 8vo. 
Evangelical Tracts : 
No. 2. On the Lord’s Supper. By Rev. C. Ham- 
lin. Galata: 1847. 
No. 3. On the Canonical Books of Scripture. By 
Rev. H. G. O. Dwight. Galata: 1847. 
No. 4. Protestantism not a New Religion. By 
Rev. H. G. O. Dwight. Galata: 1848. (2 copies.) 
The Confession of Faith of a Converted Jew. Smyrna: 
1844, 
What is Faith in Christ? Smyrna: 1842. 
Joy in Heaven. ws 1842. 
Guide to Salvation. 1842. 
Good Works. 1844, 
Sin no Trifle. 1844, 
Progress of Sin. 1844, 
Children’s Guide. 1838. 
Payson’s Thoughts. 2d edition. 1844, (2 copies.) 
The Two Lambs. An Allegory. 1844. 
Three Conversations on the Way of Salvation. Smyrna: 
1844, 
Abercrombie on Mental Discipline. Smyrna: 1844. 
Psalms in Modern Armenian. Translated from the He- 
brew by Rev. E. Riggs. Smyrna: 1852. 
Proverbs in Armenian. Smyrna: 1852. 
By the Armenian Mission of the Am. Board of Comm. for For. Miss. 


The Journal of the Royal Asiatic Society of Great Brit- 
ain and Ireland. Vol. xv. Part1. London: 1853. 
By the Society. 


Asiatic Researches. Vols. vi.—xi., and xvii—xx., with In- 
dex to the first 18 vols. 
Journal of the Asiatic Society of Bengal. Nos. ix.—xx. 
and Nos, i—iv. of 1852. 
Bibliotheca Indica. Nos, 1-42. 
By the Asiatic Society of Bengal. 


Journal Asiatique. iv® Série, Tome xix. Paris: 1852. 
By the Asiatic Society of Paris. 


The Sixteenth Annual Report of the Board of Foreign 
Missions of the Presbyterian Church in the United 
States of America. New York: 1853. 
By the Board of For. Miss, of the Presb, Church. 
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The Journal of the Bombay Branch of the Royal Asiatic 
Society. Edited by the Secretary. Nos. xv.—xvii., 
Jan. and July, 1852, and Jan., 1853. Bombay. 
By the Society. 


Transactions of the Bombay Geographical Society, from 
Sept., 1850 to June, 1852. Edited by the Secretary. 


Vol. x. Bombay: 1852. 
By the Society. 


Travels in the U. S. of America, in the years 1847-48, 
By Liu-King-Chin, since Linguist of the Am. Consul 


at Amoy. 
Three-character Classic. (In Chinese.) 
A Port-Clearance and Protection. " 


Message from the President of the United States, in an- 
swer to a resolution of the Senate, calling for informa- 
tion in relation to the mission of Mr. Balestier, late 
U.S. Consul at Singapore, to Eastern Asia. 1852. 
Church of England’s Book of Common Prayer.—Mor- 
rison’s Translation. (In Chinese.) 
Portions of the Liturgy of the Prot. Episc. Church of the 
U, States, in use at the Mission of the Prot. Epise. 
Church at Shanghai. (In Chinese.) 
By Hon, C. W. Bradley, Singapore. 


Almanac of Peace. Vol. iv. for the third year of Hien- 
fung (A.D. 1853). By D. B. McCartee, M. D., Medi- 
cal Missionary of B. F. M.P.C. Ningpo, China. (In 


Chinese.) By the Author. 


Memoir on the Geology of the S. E. Coast of Arabia, 
By H. J. Carter, Esq., Bombay Medical Service, ete. 
(from the Journal of the Bombay Branch of the Royal 
As. Society, Jan., 1852). 
By the Author, 


Symbole ad historiam antiquiorem Rerum Norvegica- 
rum. Ed. P. A. Munch, Historr. Prof. Accedunt duz 
tabb. lithogr. arte expressee. Christianiee: 1850. 4to. 

Saga Olafs Konungs ens Helga. . . . udgivet efter Foran- 
staltning af det akademiske Collegium ved det Kon- 
gelige Norske Frederiks Universitet. Christiania : 
1853. 8vo. 

Kong Olaf Tryggveséns Saga, forfattet paa Latin Heni- 
mod Slutningen af det tolfte Aarhundrede af Add 
Snorreson .. . og siden bearbeidet paa Norsk. . . . ud- 
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given af P. A. Munch, Prof. i Hist. ved Universitet 
i Christiania. Med et lithographeret Blad indehol- 
dende Skriftprover. Christiania: 1853. 8vo. 

Aslak Bolts Jordebog udgivet af P. A. Munch. 
Christiania: 1852. 

Jus Nauticum recentius quod inter Norvegos olim valuit. 
Latine reddidit pauculisque annotationibus adauxit 
P. A. Munch, Historr. Lector. Christianie: [1838.] 
4to. 

Beschreibung und Lage der Universitats-Sternwarte in 
Christiania, von Chr. Hansteen und Carl Fearnley. Auf 
Veranstaltung d. academ. Colleg. herausg. von Chris- 
topher Hansteen, Director der Sternwarte. Christi- 
ania: 1849. 4to. 

Beretning om Kongeriget Norges ékonomiske Tilstand i 
Aarene 1846-1850 med tilhorende Tabeller. Chris- 
tiania: 1853. Sm. fol. 

Grammatik for Zulu-Sproget, forfattet af H. P. S. Schreu- 
der, ordineret Praest og Missionzr i Sydafrika. Med 
Fortale og Anmerkninger af C. A. Holmboe, Prof. i de 
ésterland. Sprog ved Norges Universitet. Christiania : 
1850. 8vo. 

Bemerkninger angaaende Graptolitherne af Christian 
Boeck, Prof. i Physiol. og Veterinzermed. ved Norges 
Univers. (Med 2¢e lithographerede Plader.) Chris- 
tiania: 1851. 4to. 

Det Kongelige Norske Frederiks Universitets Aarsber- 
etning for 1850. Kristiania: 1852. 8vo. 

Idem for 1851. Christiania: 1853. 8vo. 

By the Royal University of Christiania. 


Treaty between the United States of America and the 
Sultan of Maskat. Traced from the Original in the 
Department of State at Washington, in 1853. 
By Mr. A. I. Cotheal. 


Hatti Sherif of Sultan ’Abd-ul-Mejid, in favor of his 
Protestant Subjects. (In Turkish and Armenian, 
lithogr.) 
By Rev. H. G. O. Dwight, Constantinople. 


Rig-Veda-Sanhita, the Sacred Hymns of the Brahmans ; 
together with the Commentary of Sayanacharya. Ed- 
ited by Dr. Max Miller. Published under the patron- 
age of the Hon. the East India Company. Vols, I. II. 
London: 1849-1854. 
By the Directors of the Hon, East India Company. 
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Bibliotheca Godofredi Hermanni. Lipsie : [1854.] 
By Dr. J. G. Fligel, Leipzig. 


Libri Arabici Fakihat, etc., seu Fructus Imperatorum et 
Jocatio Ingeniosorum, auctore .... Ebn-Arabschah, 
primum ... editi...a Georg. Guil. Freytag. Dr... . 
Pars Posterior. Bonnae: 1852. 


By the Editor. 

The “ Four Books.” 6 vols. (In Chinese.) 

The Hok King. 6 vols. ™ 

History and Description of Copper Coins. 4 vols. (In 
Chinese.) 

A Treatise on Natural History. 3 vols. (In Chinese.) 

A Treatise on Penmanship. 2 vols. os 

The Seal-Character for all the Family Names. 

MeVicar’s Political Economy, with additions. “ 

The Gospel of Matthew in Chinese, with Explanatory 
Notes, by Wm. Dean. Hong-Kong: 1848. 

History of Joseph. MS. (In Chinese.) 

Buddhist Liturgy. . 

A Chinese Chrestomathy, in the Canton Dialect. By 
E. C. Bridgman. Macao: 1841. 4to. 

A Lexilogus of the English, Malay and Chinese Lan- 
guages: comprehending the Vernacular Idioms of the 
last in the Hok-keen and Canton Dialects, Malacca: 
1841. 4to. 

A Grammar of the English Language, for the use of the 
Anglo-Chinese College. By R. Morrison, D.D. Ma- 
cao: 1823. 8vo. 


“ 


By “A Friend.” 


Zeitschrift der Deutschen Morgenlandischen Gesellschaft. 
Band vii. Hefte 1, 2, 3,4; Bd. viii. Hefte 1,2. Leip- 
zig: 1853-54. 

Indische Studien .... herausgegeben von Dr. A. Weber. 
Band ii. Heft 3; Bd. iii. Heft 1. Berlin: 1853. 
Veteris Testamenti Aethiopici Tomus Primus, sive Octa- 

teuchus Aethiopicus. Ad librr. mss. fidem ed. et appar. 
crit. instr. Dr. Augustus Dillmann, Professor Tubing- 
ensis. Fasc. Primus, qui continet Genesin, Exodum, 
Leviticum cum appar. crit. Impensarum partem 
supped. Soc. Germ. Orient. Lipsie: 1853. 
By the German Oriental Society. 


A Chinese and English Vocabulary, in the Tie Chin Dia- 
lect. By Josiah Goddard. Bangkok: 1847. 
By the Author. 
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The Old and the New : or, The Changes of Thirty Years 
in the East By William Goodell, Missionary in 
Constantinople of the A. B.C. F.M. With an Intro- 
duction by Wm. Adams, D. D. 
By the Author. 


Grammaire Russe, divisée en Quatre Parties 
G. Hamoniére. Paris: 1817. 8vo. 
By Mr. W. W. Greenough. 


Inewadi Yezihlabelelo [the Psalms of David, in Zulu]. 
Port Natal: 1850. 8vo. 
Proceedings of the Commission appointed to inquire into 
the Past and Present State of the Kafirs in the Dis- 
trict of Natal Parts 1-V. Natal: 1852-53. 
By Rev. Lewis Grout, Umsunduzi, S. Africa. 


M. de Tassy and Maulawi-Karimu-d-Din. From the 


Benares Magazine for August, 1851. 
By Prof. Fitz Edward Hall, Benares. 


Literaturgeschichte der Araber. Von ihrem Beginne 
bis zu Ende des zwoélften Jahrhunderts der Hidschret. 
Von Hammer-Purgstall. Erste Abth. Vierter Band. 
Wien: 1853. 4to. 

Das Arabische Hohe Lied der Liebe, das ist Ibnol Faridh’s 
Taijet in Text und Uebersetzung, zum ersten Male... 
herausgegeben von Hammer-Purgstall. Wien: 1854. 
4to. 

Rede des Priasidenten der kaiserlichen Akademie der 
Wissenschaften, Freiherrn von Hammer-Purgstall, bei 
der feierlichen Eréffnung derselben am 2 Februar, 
1848. 8vo. 

Abhandlung iiber die Siegel der Araber, Perser und 
Tiirken. Von Freih. Hammer-Purgstall. (Vorge- 
tragen in der histor.-philol. Classe am 9 Marz, 1848.) 
4to. 

Bericht tiber die in den letzten vier Jahren, 1845, ’46,’47 
und ’48, zu Constantinople gedruckten und lithograph- 
irten Werke. Von Freih. Hammer-Purgstall. (Aus 
dem October-Hefte des Jahrganges 1849 der Sitz- 
ungsberichte d. k. Akad. d. Wissens. besonders ab- 
gedruckt.) 8vo. 

Bericht tiber die seit dem Jahre 1848 zu Konstantinople 
gedruckten und lithographirten Werke. Von Freih. 
Hammer-Purgstall. (Aus d. Febr-Heft des Jahrg. 
1851 d. Sitzungsb. d. philosoph.-histor. Classe d. k. 
Akad. d. Wissens. besonders abgedruckt.) 8vo. 

b 


VOL. IV. 
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Ueber die Ueberlieferung des Wortes Mohammeds. Als 
Fortsetzung des Auszuges aus dem Commentar des 
Mesnewi. Von Freih. Hammer-Purgstall. (Aus. d. 
Nov.-Heft d. Jahrg. 1852 d. 8. d. philos.-histor. C. 
d. k. Akad. d. W. bes. abged.) 8vo. 

Vortrag iiber die V ielsprachigkeit. Gehalten von Freih. 
Hammer-Purgstall in der feierlichen Sitzung d. k. 
Akad. d. Wissens. am 29 Mai, 1852. 8vo. 

Neuestes zur Férderung der Linder-, Sprachen- und 
Volker-kunde Nord-Afrika’s. Von Freih. Hammer- 
Purgstall. (Aus d. Mai-Heft d. Jahrg. 1852 d. 8. d. 
philos. -histor. C, d. k. Akad. d. W. bes. abged.) 8vo. 
(2 copies.) 

Ueber die Namen der Araber. Von Dr. Freih. Ham- 
mer-Purgstall. (Aus d. mm. Bande d. Denkschriften 
d. philos.-histor. Classe d. k. Akad. d. Wissens. be- 
sonders abgedruckt.) Wien: 1852. Fol. 

Die Geisterlehre der Moslimen. Von Dr. Hammer- 
Purgstall. (Aus d. m. Bd. d. D. d. p.-h. C. d. k. Akad. 
d. W. bes. abged.) Wien: 1852. Fol. 

Bericht itiber den von Herrn Dr. Dieterici herausgegebe- 
nen Commentar des Ibn Akil zur Elfije Ibn Malik’s. 
Von Freih. Hammer-Purgstall. (Aus d. Julihefte d. 
Jahrg. 1853 d. 8. d. philos.-histor. Cl. der k. Akad. d. 
W. bes. abged.) 

By the Author. 


Manuscript Copy of the Siva-Gnana-Pétham, with trans- 
lation. By Rev, H. R. Hoisington. 


A Chinese Guitar. 
By Rev, Dr. W. Jenks, Boston. 


Evangelio ta Yunaolete Malkose. The Gospel according 
to St. Mark, translated into the Kikamba Language, 
by Rev. Dr. J. L. Krapf, Missionary of the Ch. Miss. 
Soc. in E, Africa. Tiibingen: 1850. 


By the Translator. 


Karte von Alt-Indien, zu Prof. Chr. Lassen’s Indische 
Alterthumskunde, bearbeitet und gezeichnet von Dr. 
H. Kiepert. 1853. 
By Prof. Chr. Lassen, Bonn. 
Prospectus of an ethnological work: “Types of Man- 


kind,” ete., by J.C. Nott, M.D., and Geo. R. Gliddon. 
By the Publishers, Messrs. Lippincott, Grambo & Co. 
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The Book of Questions. An ancient MS. in Karshini 
Arabic, illustrative of the Tenets of the Jacobite Mono- 
physites of Mesopotamia. 


By Rev. H. Lobdell, M. D., Mosil. 


The Law of Storms, in Chinese. By D. J. Macgowan, 
M.D. Ningpo: 1853. 

Calculation of the Solar Eclipse of December 11, 1852, 
by Capt. C. D’A. Shadwell, R. N., with some obser- 
vations of a religious nature appended by Dr. D. J. 
Macgowan. (3 copies.) 

Gospel of Matthew in the Ningpo Colloquial Alphabet- 
ized. By a Committee of Missionaries. Ningpo: 
1853. 

Gospel of Luke in the Colloquial of Ningpo Alphabet- 
ized. By a Committee of Missionaries. Ningpo: 1853. 

Gospel of John in the Ningpo Colloquial Alphabetized. 
By a Committee of Missionaries, Rev. Messrs. Russell 
and Martin. Ningpo: 1853. 

Esop’s Fables [in Chinese]. By R. Thom. 

Chinese and English Vocabulary. By R. Thom. Part 
First. 

The Seventh Report of the Loochoo Mission Society. 
For 1851-1852. London: 1853. 

Report of the Hospital at Ningpo, for 1852 ; under the 
Medical Missionary Society in China. By Daniel J. 
Macgowan, M.D. Canton: 1852. 

[Chinese] Representation of Puto, an island of the Chu- 
san Archipelago, exclusively inhabited by Buddhist 

riests. 

Paradise of Buddha, published at Puto, being a repre- 
sentation of the same in basso relievo in the temples 
of the island. 

[Chinese] Delineation of all the different Tributary States. 
New Edition. 

Six copies of the Peking Gazette. 

Sheet-Almanac, published at Nanking, for the Moham- 
medans of China. A. D. 1853. 

By Dr. D. J. Macgowan, Ningpo. 


Information respecting the History, Condition and Pros- 
pects of the Indian Tribes of the United States, Col- 
lected and prepared ... by Henry R. Schoolcraft, LL. D. 
Published by authority of Congress. Parts IIL-IV. 
Philadelphia: 1853-54. 4to. 
By Mr. G. W. Manypenny, Commissioner of Indian Affairs. 
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A Fragment of a Skull from Nineveh. [Found in a sar- 
cophagus, together with gold necklaces, ear-rings, 


finger-rings, ete. ] 
By Rev. D. W. Marsh, Mosil. 


First Annual Report of the Trustees of the New Bedford 
City Library. New Bedford: 1853. pp. 31. 
By the Trustees. 


Norton’s Literary Register for 1854. New York. 
By the Publisher, Mr. C. B. Norton. 


Patent-Office Report for 1851. Part I. Arts and Manu- 
factures. Part II. Agriculture. 2 vols. Washing- 


ton: 1852. 8vo. 
By the Patent- Office. 


Persian State-Gazette—Nos. 1-52. Vol. I. 1851. 
By Rev. Dr. J. Perkins, Oriimiah, 


Kshitigavancavalicaritam. A Chronicle of the Family 
of Raja Krishnacandra of Navadvipa, Bengal. Ed- 
ited and translated by W. Pertsch. 
By the Editor. 


Sanskrit-Worterbuch. Herausgegeben von der kaiser- 
lichen Akademie der Wissenschaften, bearbeitet von 
Otto Béhtlingk und Rudolph Roth. Bogen 1-10 and 
11-20. St. Petersburgh: 1853. 
By the Imperial Academy of St. Petersburg, 
through Dr. Otto Bohtlingk. 


A Key to the Structure of the Aboriginal Language... 
spoken by the Aborigines in the vicinity of Hunter 
River, Lake Macquarie, etc., New South Wales. By 
L, E. Threlkeld. Sydney: 1850. 
By the Family of the late Dr. John Pickering. 


Missionary Miscellanies. [A collection of pamphlets 
relative to the Ceylon Mission of the American Board, 


1823-53.] 


By Rev. Dr. D. Poor, Ceylon. 


A Chinese Novel, with Illustrations. 
By Mr. J. P. Preston. 


Gulielmi Gesenii Thesaurus Philologicus Criticus Linguz 

Hebree et Chaldzz Veteris Testamenti. Tomi Tertii 

Fasciculus Posterior, quem post Gesenii Decessum 

composuit Aimilius Rédiger ... Lipsiae: 1853. 4to. 
By the Author. 
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Outlines of Comparative Philology, with a Sketch of the 
Languages of Europe, arranged upon Philologic Prin- 
ciples; and a brief History of the Art of Writing. 
By M. Schele De Vere, of the Univers, of Virginia. 
New York: 1853. 12mo. 
By the Author. 


Smithsonian Contributions to Knowledge. Vols. V., VI. 
Washington: 1853-54. 4to. 
By the Smithsonian Institution. 


Symbolz ad Rem Numariam Muhammedanorum. Ex 
Museo Regio Holmiensi. Edidit Carolus Johannes 
Tornberg. IL. Upsalie: 1853. 4to. 

Ibn-el-Athiri Chronicon, quod Perfectissimum inscribitur. 
Volumen duodecimum idemque ultimum, annos H. 
584-628 continens. Ad fidem cod. Upsaliensis, coll. 
passim Parisinis. Edidit Carolus Johannes Tornberg. 
Lipsiae: 1853. 8vo. 

Tbn-el-Athiri’s Chrénika. Elfte Delen. ifran Arabiskan 
éfversatt af Carl Johann Tornberg. Hiiftet Il. Lund: 
1853. 8vo. 


By Prof. C. J. Tornberg, Upsal. 


Inquiry concerning the Site of Ancient Palibothra.... 
according to researches made on the spot in 1811 and 
1812. By Wm. Francklin, Major, ete. London: 


1815. 4to. 

Manuscript of the Skanda Purana, in Tamil. Written 
on strips of Palmleaf, in three bundles. 

The British Government and the Idolatry of Ceylon. By 
R. Spence Hardy, Wesleyan Missionary. Colombo : 
[1839]. 8vo. 

Nidimozhittirattu. A Selection from the Writings of 
Tamil Moralists, for the use of Schools. Madras: 
1841. 8vo. 

Abstract of the General Laws of China: as administered 
by the Great Tsing Dynasty, now on the Throne of 
that Empire. s. d. 

Journal of a Tour along the Coast of Java and Bali, etc. 


.... Singapore: 1830. 
By Rev. Wm. Tracy, Madura. 


A Memoir of the Life and Labors of the Rev. Adoniram 
Judson, D.D. By Francis Wayland, Pres. of Brown 
University. 2 vols. Boston: 1853. 12mo. 
By the Author. 
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Handscriften-Verzeichnisse der kéniglichen Bibliothek. 
Erster Band. Verzeichniss der Sanskrit-Handschriften. 
Von Herrn Dr. Weber. Mit sechs Schrifttafeln. Ber- 


lin: 1853. 4to. By the Author. 


The Gospel according to St. John, printed in the Ro- 
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SELECT MINUTES OF MEETINGS OF THE SOCIETY. 


Aw Annual Meeting was held in Boston, on the 18th and 19th of 
May, 1853. 


The following gentlemen were elected officers of the Society for 
1853-54 : 


President, Rev. Dr. E. Rosrnson of New York, 
Rev. Dr. W. Jenks “ Boston, 

Vice-Presidents, Rev. Pres. T. D. Woolsey of New Haven, 
Prof. C. Beck of Cambridge, Mass., 

Corr. Secretary, « E. E. Salisbury New Haven, 

Secr. of Class. Section, “ J. Hadley, Jr. “ 

Rec. Secretary, Mr. E. Abbott, Jr. Cambridge, 

Treasurer, Mr. C. Short Roxbury, Mass., 

Librarian, Mr. C. Folsom . 

f Rev. Dr. R. Anderson Boston, 

Prof. C. C. Felton, Cambridge, 

Directors, + Rev. T. Parker, Boston, 

Dr. C. Pickering, . 

| Mr. W. W. Greenough “ “ 





The following papers were communicated : 


Ethnographic View of Western Africa; by Rev. J. L. Wilson, Mis- 
sionary in W. Africa. 

Hindi Dialectics ; by Rev. H. R. Hoisington, Missionary in Ceylon. 

The Leading Characteristics of the Civilizations of the East; by 
Prof. A. Guyot of Cambridge, Mass. 
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A Short Chapter in the History of Babeeism in Persia; by Rev. 
A. H. Wright, M. D., Missionary in Persia. 

The Talaing Language ; by Rev. F. Mason, Missionary in Burma. 

On the Karens ; by Rev. E. B. Cross, Missionary in Burma. 


A Semi-Annual Meeting was held in New Haven, on the 26th 
and 27th of October, 1853. 

A letter from Rev. D. T. Stoddard, dated Ortimiah, July 18th, 
1853, announces the completion of a grammar of the Modern Syriac. 
Mr. Stoddard says: “I have undertaken to trace up the Modern 
Syriac to the Ancient, to show its connection with the Hebrew, and to 
describe briefly its relations to the Persian, Turkish and Koordish.”* 


The following papers were presented : 

The Treaty between the United States of America and the Sultan of 
Maskat ; by Mr. A. I. Cotheal, of New York. 

The Languages of Africa, and their Relations to other Languages ; 
by Rev. Dr. J. C. Adamson, late Principal of the South-African 
College at Capetown. 

Some Points connected with the Orthography of the Zulu Language ; 
by Rev. L. Grout and Rev. J. L, Déhne, Missionaries in S. Africa. 
The Present State and Prospects of the English Language and 
English Education in India ; by Rev. Dr. D. O. Allen, Missionary 

in India. 

The Mode of Writing the Colloquial Chinese Dialects ; by Rev. M. 
C, White, Missionary in China. 

The Sites of Jotapata and Cana in Galilee ; by Rev. Dr. E. Robinson 
of New York. 

On the History of the Vedic Texts; by Prof. W. D. Whitney of 
New Haven. 

Dr. Brugsch’s Labors on the Demotic Character and Language; by 
Mr. W. W. Turner of Washington, D. C. 





* This Grammar may be expected to appear in the next Number of this 
Journal—Comm. or Pust. 
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Aw Annual Meeting was held in Boston, on the 17th of May, 
1854. 

The officers of the last year were re-elected, with the exception 
that Mr. E. Abbott, Jr. of Cambridge, Mass., was chosen Treasurer in 
the place of Mr. Short, whose removal to Philadelphia made it expe- 
dient to elect a substitute. 

A letter from Dr. H. Lobdell, dated Ordmiah, Aug. 15, 1853, 
mentions his having “lately made a tour through Kirdistan by a 
route for the most part hitherto untrodden by any of our country- 
men.” He “visited Arbeel, spent some days with Kirdish chiefs in 
the mountains, and discovered a basalt pillar hitherto unknown since 
the Christian era, cut with cuneiform characters and important for 
various historical reasons.” Dr. L. proposes to report to the Society 
his observations on this tour. , 

A letter from Mr. J. R. Logan, dated Pinang, Nov. 17, 1853, con- 
tains the following suggestion. “One of the chief desiderata at this 
time, in Eastern ethnology, is a comparative grammar of the Dravi- 
rian or non-Arian languages and dialects of India. As soon as mis- 
sionaries have published sufficient details for particular dialects, some 
competent cultivator of them should prepare such a grammar, using 
Roman and not native characters, and giving interlined or word for 
word translations of all examples illustrative of collocation, structure, 

* There are now abundance of materials in English and 
German for such a grammar of the Dravirian languages.” 

The following papers were presented : 

An Essay on the seven Mw’allakahs, with Notices of their Authors ; 
by Prof. E. E. Salisbury of New Haven. 

On the Origin of the Pelasgians; by Dr. J. G. Giinther of Rox- 
bury, Mass. 

The Prussian Expedition to Egypt under Lepsius, and its Results ; 
by Prof. W. D. Whitney of New Haven. 


The following were reported to the Society, but for want of time 
not read : 
The Transmigrations of Gautama ; compiled from the Burmese by 
Mrs. H, M. Mason. 
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The Armenian Tradition as to the Resting-Place of Noah's Ark ; by 
Rev. H. G. O. Dwight, Missi nary in Turkey. Also, a Z’rans/la- 
tion from Mesrop’s Armenian Grammar, in which the attempt is 
made to prove that the Armenian language was the original lan- 
guage of the human race ; by the same. 

A Grammar of the Modern Syriac Language, as spoken in Oroo- 
miah, Persia, and in Koordistan; by Rev. D. T. Stoddard, Mis- 
sionary in Persia. 

A Letter on some Recent Discoveries at Koyunjik; by Dr. H. Lobdell, 
Missionary at Mosil. 
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TATTUVA-KATTALEI, 


LAW OF THE TATTUVAM. 
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SYNOPSIS 
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TRANSLATED FROM THE TAMIL, 


WITH NOTES. 


BY 
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INTRODUCTORY NOTE. 





THE following article is a close translation, with explana- 
tory notes, of a treatise entitled Zuttuva-Kattalei, the Law 
of the Zuttuvam, or of things according to their Essential 
Nature. The subject of which this treatise gives a bare 
synopsis, is fully exhibited in an original Tami! work, con- 
sisting of four hundred and sixteen closely written foolscap 


pages. This large work is polemical, maintaining the Sdiva { 
views in this department of Hindtism. It is denominated 
Tattuva-Pirakdsam (gggauS9secew), the Elucidation of 


the Tattuvam. Both these works, which present the same 
phase of doctrine, are constructed on the principle that 
man is a miniature universe complete. They present the 
origin and nature of man, and, also, of all that constitutes 
the universe. 
The brief treatise here presented, does not follow the 
order in which the topics are arranged and treated in the 
larger work referred to. It was probably designed as a 
manual or guide for the Guru, valet than as a text-book 
for the disciple. It is too brief, in itself, to give any intelli- 
gible view of the system to the uninitiated. Yet as a hel 
to those who ave look into the mysteries of Hindiism, it | 
is important, if not indispensable. It stands related to the 
whole system of their mystic philosophy, somewhat as the . 
Greek grammar does to the whole course of the Greek clas- 
sics—dry to the beginner, but continually gathering interest 
as one advances in the vast field before him. 
The notes which are dispersed throughout the treatise, 
will, it is hoped, render the whole more intelligible and 
readable, and help to bring the system more distinctly to 
view. They are designedly as brief as the nature of the 
subject seemed to allow. All the explanations are based on 
the authority of native commmentaries, as yet found only ( 
in Tamil. 
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The Juttuva-Pirakdsam is the only full and complete work 
on the Tattuvam of which I have any knowledge. Other 
brief treatises on the Tattuvam are to be found in both 
Tamil and Sanskrit. Belonging to different Schools of phi- 
losophers, they vary from each other as to the number of the 
Tattuvam, and in some other respects. The Zattuva-Kattalet 
gives the highest number of Tattuvam any where named, 
and is more systematic and complete than any other of the 
smaller treatises which I have seen. It presents the stand- 
ard system of the orthodox Saivas of Southern India and 
Ceylon. According to this treatise, there are thirty-six Pri- 
mary, and sixty Subordinate, Tattuvam. The Primary Tattu- 
vam are divided into three general classes, successively de- 
veloped. From the first class named in the order of this 
work (which is the last of the three in the order of develop- 
ment), are developed the sixty Subordinate Tattuvam. 

Our author first barely names the three classes of Primary 
Tattuvam, and then gives a general specification of the sixty 
Subordinate. 

Next succeeds a statement of the order of development, 
beginning with the highest, or most remote and subtile ex- 
istences, and running through the series down to the grossest 
of the elements, earth. This development of universal being 
is given as it is manifest in the miniature universe, man. 

After this, the Primary Tattuvam are taken in order, and 
very briefly explained as to their relations to one another, 
their functions in the human microcosm, ete. ete. 

Then follows a view of the states of the soul in its vari- 
ous physiological relations, explaining the phenomena of 
life, consciousness, activity, and death. 

Then are presented the leading states and circumstances 
of the soul, in its organism, in respect to its moral and reli- 
gious character, present condition, and ultimate prospects. 

This order is preserved in the translation, and the sections 
are marked accordingly. 

The term tattuvam is of Sanskrit origin, and, when trans- 
ferred from the Sanskrit, is spelt tattwa. As this paper is a 
translation from Tamil, it has seemed well to preserve the 
Tamil orthography in this and other technical terms. 

The meaning of tattuvam is essential nature, or property, of 
any thing, and hence, in common language, power. In this 
system, it is used to designate any essential part of the 
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human organism; as, element, sense, organ, property, fac- 
ulty, whether visible or invisible, active or inert. It has 
been variously rendered in English by category, principle, 
power, organ, property. But no one of these terms correctly 
and fully expresses the meaning of the original. It has no 
equivalent in our language; nor can it have in any lan- 

uage where the force of terms is limited by true philosophy. 

he ideas er up in éattuvam confound the physical 
and the metaphysical, the real and the imaginary. Son 
it will be necessary, in most cases, to retain the original 
term. 

These remarks will apply, mutatis mutandis, to other terms 
occurring in this paper; and must furnish the apology for 
their appearance untranslated. 























TATTUVA-KATTALEI. 


SECTION I. 
THE THIRTY-SIX PRIMARY TATTUVAM. 


THESE are divided into three classes, denominated Attwma- 
Tattuvam ; Vittiyd-Tattuvam ; Siva-Tattuvam. 

I. Attuma- Ti attuvam (a fgugsgia), the Proper Tattu- 
vam [or peculiar properties] of souls. 

Nore.—The term é¢tuma is the adjective form of the noun 4ftu- 
mam (98g), meaning soul, or, as a noun of multitude, souls, 


These Tattuvam are also called Asutta-Tattuvam (g9#%s- 
gsgiaw), the Impure Tattuvam; and Pokkiya-Kandam 
(Curé@wareiriw), the Instruments of Pleasure. They are 


a in number, divided as follows. 


1. The five Pitham (yg), Elements, viz: piruthuvi 
(Iq@gse8), earth; appu (#414), water; tyu (@su), fire; vdyu 
(ary), air; dkdsam (gare), ether. 

2. The five Gndnéntiriyam (@rCaréHAww), Perceptive 
Organs [or senses]. These are: sdttiram (Ce7gDr), ears; 
tokku (Qsné@), skin; sadchu (ss), eyes; singnguvet 
(Awana), tongue; dkkirdnam (.944Gs7ear), nose. 

Note.—Though these Tattuvam are thus denominated, yet they 
do not mean the visible ears, skin, etc. Skin, flesh, bones, ete., are 
distinguished from these organs, and are classed under Subordinate 
Tattuvam. The terms here mean those subtile, yet material, organ- 
isms, or invisible mechanisms, which possess the functions implied. 

8. The five Zanméttiret (seruwrgHe@7), Rudimental Ele- 
ments, viz: sattam (#5), sound; parisam (ume), touch; 
ripam (25.0), form; rasam (@sew), taste; kantam (seg), 
smell. 
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Nore.—These Tattuvam are imperceptible, except to the gods, and 
to the illuminated sense of the @ndni, or Wise Man. Yet they are 
substantial, and from them the grosser Elements, named above, are 
developed. They are the subjects, or recipients, of the archetypes of 
sound, tangibility, form or color, flavor, and odor—one of which is 
supposed to be present in every act of sensation. These archetypes 
are something more than mere qualities. They are a sort of “ cor- 
poreal effluvia,” or “exuvious images of bodies,” as Empedocles and 
Democritus would call them. 


4. The five Kanméntiriyam (ser@uwsGAww), Organs of 
Action, viz: vékku (a7é@), mouth ; patham (ums), feet ; 
pant (ures), hands; pdyuru (umyg@), excretory organs; 
upattam (2 uggs), genital organs. 


Nore.—These, like the perceptive Tattuvam, are the inner, or im- 
perceptible organic structures, in which the implied operative powers, 
or functions, respectively inhere. 


ganic Faculties, viz: manam (wer), the understanding ; 
putti (4g9), the judgment; akangkdram (gemenrrw), the 
individuality ; sittam (Ags), the will. 

Nore.—These are corporeal organs or faculties, and have no life, 
or power of acting, independent of the soul. Independent of them, 
the soul has no intellectual life or action. Hence, they are intel- 
lectual senses, holding a similar relation to reflection, which the five 
senses do to perception. These Tattuvam will be further explained 
below. 


II. Vittiya-Tattuvam (SsGunsggaw). These are seven 
in number, viz: kdélam (ere), time; niyathi (Aw), fate; 
kalei (s%»), continency [self-government]; vitte: (aseng), 
thought; rékam (@srew), desire; purushan (yg@eager), life; 
méayet (wreow), delusion. 

These are otherwise denominated Asutta-Tattuvam (g#s- 
gs4gia), the Impure Tattuvam; and Pokkiya-Kandam 
(Curé@waeremt), the Instruments of Pleasure. 


Norr.—These seven Tattuvam are essential to man in his state of 
probation; while the Attuma-Tattuvam are essential to his animal 
and intellectual existence. The Vittiyd are the higher order of Tat- 
tuvam, and act as prompters and directors to the soul in its animal 
organism, As they lead the soul through evil as well as good ac- 





5. The four Antakaranam (2#sésrenr), Intellectual Or- . 
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tions, and secure to it painful as well as pleasurable experience, they 
are sometimes called, like the first class of Tattuvam, which are the 
instruments in these courses of action and experience, Impure Tattu- 
vam, and Instruments of Pleasure. They are designated Vittiyd, 
from vittei, signifying knowledge, examination, etc., because they are 
essential to the proper thought, or consciousness, of the soul, in its 
disciplinary state. 


Ill. Stva-Tattuvam (PagsgsHaw), the Divine Tattuvam 
[or the developments of Deity]. These, five in number, are 
otherwise denominated Piréra-Kéndam (SIG@rrerem.w), 
the Operative [or effective] Instruments; and Sutta-Tattwvam 
(#é5s¢g/00), the Pure Tattuvam. 

These are Sutta- Vittei (#¢se9ge0s); Ichchuran (#é#26r) ; 
Sithikkiyam (engré@ww); Satti (¢sH); and Sivam (Maw). 

These complete the thirty-six Primary Tattuvam. 


Nore.—The order in which these divine powers are developed, is 
the reverse of that in which they are here given. Sivam is the 
‘Male Energy of Deity developed in a material organism. Satti is 
the Female Energy of Deity thus developed and organized. Sdathak- 
kiyam is the highest form, or organism, in which the two Energies 
are developed. Jchchuran is the organism through which the ob- 
securing agency of Deity is exerted. Sutta-Vittei is the power of 
destruction and reproduction; and when further developed, appears 
in the forms of Ruttiran or Sivan, Vishnu and Brahmd. The rela- 
tions and functions of these will be further explained below. 


SECTION II. 
THE SUBORDINATE TATTUVAM. 


I. Puranilei-Karuvikal (ysdtvsgeser), the External [or 
visible] Instruments, developed from the Elements. 

From piruthuvi, earth, spring these five, viz: hair; bone; 
skin; nerves and tendons; muscle. 

From appu, water, the following five arise, viz: wate 
secretions, such as tears, phlegm, ear-wax, serum, etc.; red- 
blood; semen; brains, marrow, fat, etc.; excresences, such 
as warts, moles, white flesh, ete. 








9 



























From ‘yu, fire, are developed the following five Tattu- 
vam, viz: appetite; sleep; fear; sexual pleasure; gaping, 
stretching, etc. 

From vdyu, air, emanate the following five Tattuvam, viz: 
running; sitting; walking; lying; standing. 


Nore.—These form what are supposed to be the connecting organ- 
isms, lying between the soul and other Tattuvam, and which are 
essential to the existence of the animal phenomena named. 


From dkdsam, ether, are produced the following five Tat- 
tuvam, viz: those which prompt to lust; to pie and evil 
acts towards others; to giving and withholding; to desire 
in general ; to admiration, surprise, etc. 

In all, there are twenty-five. 

Il. Zesa- Véyukal (Qseanuaser), the Ten Vital Airs [or 
animal spirits], viz: 

Pirdnan (Ssnesrer) [that which causes respiration, and 
keeps up all the vital actions]. 

Apdnan (2umerer) [that which separates the excrementi- 
tious and urinary matter, and prompts to void them]. 
Uthénan (2,srerer) [that which causes hiccoughs, strang- 
ling, etc. ]. 

Viyadnan (@wrerer) [that which absorbs and distributes 
the chyle]. 

Saménan (#wrerer) [that which secures due proportions 
in the several parts of the body]. 

Niékan (sraer) [that which produces coughing, sneezing, 
etc. }. 
Kirman (& wer) [that which produces bending, stretch- 
ing, gaping, etc. ]. 

Kirutharan (@@gsrzer) [that which opens and shuts the 
eyes, or causes winking]. 

Tevatatian (@se5gser) [that which causes laughing, smil- 
ing, etc. ]. 

Tanagncheyan (gser@;Qewer) [that which causes swelling 
in the body before and after death, and which at last splits 
the head, and escapes]. 


Nore.—These ten are all developed from the Element air. Au- 
thors differ somewhat respecting their powers or functions. The 
specifications above given are the more common, and are taken from 
other authorities in Tamil. Our author gives merely the terms, 
VOL. IV. 2 
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leaving it for the Guru to communicate their meaning. These Airs 
are obviously a device to supply the place of the involuntary nerves. 


III. Vasandthikal (w#@Hzer), the Five Vital Airs [or 
animal spirits]. These are: vasanam (@#erw), speech; ke- 
manam (@swerw), loco-motion; ténam (gsrerd), giving; 
vikatpam (Sspuw), excretion; dnantam (gerésw), sexual 
pleasure. 


Nore.—These are a class of Airs whieh operate exclusively on the 
five Organs of Action. They seem to be, in their functions, what we 
should style voluntary nervous powers. They perform the offices of 
what Locke calls “ nervous or animal spirits,” conveying to the “seat 
of sensation” “some motion” which has been produced by “singly 
imperceptible bodies” that proceed from objects of sense; and, also, 
convey the commands of the soul to the Organs of Action. 


IV. Tesa-Nédi (Qseerg), the Ten Tubes for tubular or- 
gans]. These are: idei (Qe); pingkalet (Sme%er); suli- 
munet (#9 apter); kintiri (enégah); atti (a9); singnguvet 
(Aa xea); alampurudei (qewygGe); purudan (y@Gueen); 
sangkini (¢m@eh); vayiravan (au9 seer). 


Nore.—These WVédi are the channels for the Airs. They ramify 
into seventy-two thousand branches, and pervade every part of the 
human microcosm. I give, from other Tamil authors, a brief account 
of the principal Vdédi, and of some of their leading branches. 

Idei-nédi rises in the left side of the lower pelvis, from whence 
it passes off in two branches, one running upwards, and the other 
down the left leg to the great toe. 

Pingkalei-nédi rises in the right side of the lower pelvis, where it 
divides into two parts, one running upwards, and the other down the 
right leg to the great toe. 

Sulimunei-nddi rises ab ano and proceeds ad genitalia, where it 
several times encircles the mystic Om (gu), the symbol of the pro- 
ductive powers of Deity; thence its main part, called nilam (&arw), 
runs directly to the head. This is the Mokd-Méru (wa1@wg), or 
the Golden Mountain, in the human microcosm. 

The upward branches of idei and pingkalet run diagonally, and 
meet in genitalibus, where they encircle sulimunei, forming an arch 
over Om. This is Brahmé’s seat or throne. 

These two Vddi proceed thence diagonally to the sides of the pel- 
vis, and return and meet in the region of the navel, where they again 
encircle sulimunei, forming an arch or canopy. This is Vishnu’s seat. 
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Proceeding thence diagonally upward, as before, these Vddi meet 
in the region of the heart, or, rather, as the locality is described, in 
the stomach, where they encircle sulimunei, forming another dthd- 
ram (771), seat. This is the throne of Ruttiran or Sivan. 

Then proceeding as before, they meet and encircle sulimunei in the 
back of the neck. This forms the seat of Mayésuran (w@w#ser). 

Again, passing on as before, they meet in the forehead between 
the eyebrows. “In this region of light,” they form the throne of 
the Illuminator, Sathdsivan (¢s7aer). 

From thence they proceed to, and terminate in, the nostrils. 

The several circles described above, with sulimunet running through 
them, form in each case a Lingam (@o9a-e), or, which is here 
substantially the same, an Om. These symbols constitute a great 
item in the mystic doctrines and worship of all sects of Hindas. 

Kéntéri-nédi rises in the region of the heart, from sulimunei, 
and terminates in the eyes. 

Atii-nddi rises from sulimunei, in the region of the heart, and 
ramifying in several directions, terminates in the bones. 

Singnguvei-naddi branches off from sulimunei, in the region of 
the heart, and terminates in the tongue. 

Alampurudei-nadi springs from sulimunei, in the region of the 
heart, and terminates in the ears. 

Puruda-nadi springs, in the region of the heart, from sulimunei, 
and branching out, terminates in the arms, and in the muscles which 
raise and move the arms. 

Sangkini-nddi rises from sulimunei, in the region of the heart, 
and making various circuits, terminates in genitalibus et ano. 

Vayirava-nddi rises, and after making different circuits, termin- 
ates, like the preceding Wédi. 

The connection of the Ten Vital Airs with these Wadi, is here very 
briefly given, from other authorities. 

Pirdnan, which is properly the vitalizing Air, and remains in 
action while life continues, runs naturally through sulimunei; but 
when the passage of this Vddi is closed, which is the case in certain 
states of the system, then this Air, running from the nostrils, passes 
around the skull or brain, and then proceeds downwards, sometimes 
by idei, and sometimes by pingkalei. 

When pirdnan proceeds by idei, or pingkalei, then apdnan courses 
downwards by vayiravan, and discharges the urine and feces. 

Uthdénan proceeds by atti to the neck, arrests or checks pirdnan, 
and causes hiccoughs, choking, and swelling or stoppage in the 
windpipe. 

Viyanan runs through kéntéri, causes the mouth to give utter- 
ance, and disperses the chyle into seventy thousand blood-vessels. 
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Saménan flows through sangkini, mingles with the contents of 
the heart, and gives symmetry to the body. 
Nékan flows along alampurudei, and by means of the brain 


causes sneezing. 
Kirman flows along purudan, and seizing the arms and the lips, 


causes stretching and gaping. 

Kirutharan runs along singnguvei, seizes the eyelids, and causes 
winking. 

Tévatattan flows along sangkini, courses through the face, lights 
up the countenance, and causes laughter, ete. 

Tanagncheyan courses or stands in the skin, and at death, when 
the other Airs cease, puffs up and breaks the skin. 


V. The four Vakku (aré@). These are: sikkumet (@é- 
Gow); peisanti (@ussH); mattimei (wsHeow); veikart 
(@asi). 

Nore.—These constitute the organic bases of intelligent ideas and 
language, as laid in the human microcosm. They will be explained 
below. 


VI. Mukkunam (qpé@errw), the Three Kunam, Moral 
Properties. These are: sdttuvikam (enggieVaw); rdsatham 
(Qsresw); timatham (srwgu). 


Nore.—The term kunam (Gexrw) means quality, temper, dispo- 
sition, ete. But in this system it is a thing, a material existence, the 
source of moral qualities. According to another Tamil author, the 
Three Kunam are explained as follows. 

Sattuvikam (lit. goodness) prompts to gndnam, divine wisdom; 
to the proper observance of rules and ceremonies; to truth; and to 
love. 

Réasatham (lit. passion, or foul disposition) produces pride and 
selfishness—possesses the propensities to pride and selfishness. 

Tamatham (lit. darkness) prompts to stupidity, laziness, and sleep. 

Their relations and functions in the human system will be more 
fully explained hereafter. 


VII. The three Akangkdram (gsmenzw), viz: teisatham 
(mses); veikari (@aah); pithdths (4879). 
These complete the ninety-six Tattuvam. 


Nore.—The term akangkéram means pride, or a sense of self— 
individualism. In the case before us, it is an orgenism; and, in its 
three-fold development and relations in the human system, operates 
variously, as will be seen in other parts of this treatise. 
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SECTION III. 


TOTTAM ODUKKAM (Gsrppb 99461), 
DEVELOPMENT AND RESOLUTION OF THE TATTUVAM. 


By the grace of Parama-Sivan’s Pard-Satti (uswhagyeo 
usteg8), Natham (emg), the Male Energy of Deity, is 
developed from kudilei (G 4%) [the primeval Méyer’], Ele- 
mental Matter; from Ndtham is developed Vintu (Seg), 
the Female Energy of Deity; from Vintu is developed Sé- 
thikkiyam (#7gré@uww), the highest form of organized Deity 
[that combines the two Energies]; from Sdthakkiyam is de- 
veloped Mayésuran (wGweszer), the Obscuring God; and 
from Mayésuran is developed Sutta- Vitte’ («gsc sens) [oth- 
erwise called Rudra, or Ruttiran (2 @sHr7er), the Destroying 
God, or the Reproducer]. 

For the use of these five divine developments [in their 
codperation with the human soul], are evolved, from the 
before-mentioned Vintu, the following Tattuvam, viz: the 
four Vakku ; the fifty-one letters of the Sanskrit; the eighty- 
one Patham (ugw), Formulas for religious worship; the 
seventy millions of Makd-Mantiram (wsrwé S72), Great mys- 
tic Formulas; and all the Séstiram (erev7), Sacred Treat- 
ises. Also, for the Vigngndénakalar (a9) &@rereer), the class 
of souls that are under the control of but one malam (wev), 
and for the Piralaydkalar (\Scerwaeevc), souls under the in- 
fluence of two malam, are produced tanu (sey), external 
forms ; karanam (seer), external organs; puvanam (ye 
eid), localities in the body; and pokam (Cums), means of 
enjoyment and suffering. 

From the same source, also, are developed the three states 
of beatification, viz: sélokam (#1G@ere.), position in the same 
world or locality with God; sd@mipam (¢m#uw), position 
near God; sdrfipam (#nes;u), position in the form of God. 
These are the respective positions of the soul when it has 
completed the several stages of religious life, called sarithet 
(ees), the Puranic or historic stage; kirikei (@Mens), the 
mystic or scientific stage; and yokam (Gwraw), the medita- 
tive or ascetic stage. Finally, from the same are evolved 
the five kalei (s%v), portions of the Tattuvam combined. 
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Nors.—These five kalei are each a distinct avathdram (g3agr7W), 
or organism, of the soul, composed of parts of the ninety-six Tattu- 
vam, combined into a system by a distinct development. They are 
called nivirti (Pa 79) ; pirathitte’ (ISTH eo); vittei (Vseog) ; 
sinti (e769); sdntiydthithei (e¢16HunrSeg). They will be ex- 
plained below. 

The term malam, meaning impurity, evil, will be of frequent oc- 
currence. There are three malam, viz: méyei, matter in its obscur- 
ing or entangling power; dnavam (gma), source of sin; and 
kanmam (#erww), cause of action. These will be more fully ex- 
plained in another place. 

It is manifest, from an inspection of the foregoing statements, that, 
while the author has his eye chiefly on the miniature universe, man, 
he necessarily includes the universe proper, in his strange enumera- 
tion and combination of things. That the two views are necessarily 
involved in this system, will be still more manifest from what follows. 

Thus far we have the direct results of the codperation of Parama- 
Sivan, the Supreme God, with Pard-Satti, the Supreme Satti, or 
consort of God. The organisms hitherto specified are from sutta- 
méyei, or pure Elemental Matter, which was eternally united with 
pristine Deity, but which had no connection with Soul, or with malam, 
the evil which affects the soul in its several states of existence. 

Next are presented the works, or productions, of the developed or 
fully organized deities above named, in codperation with their proper 
Satti. The organisms next produced are from asutta-mdyei, an 
impure form of Elemental Matter, which was eternally associated 
with Soul, and in which the two malam, dnavam and kanmam, or 
original impurity, and the consequent experience, such as good and 
evil acts, pleasure and pain, inhered. 


By the Grace (=Satt’) of the Infinite God (=Sithakkiyam), 
are developed from asutta-mdyei the first three of the Vittiyd- 
Tattuvam, viz: kilam, time; niyathi, fate; and kale, conti- 
nency. And from kalei two others are evolved, viz: vitte?, 
thought; and rékam, desire. 


Nore.—Thus far we have the work of Sdthakkiyam, or Sathd- 
sivan, and his Satti, Next are enumerated the productions of Rut- 
tiran, the Sutta-Vittei above named, and his Satti,. Pirakiruthi, 
named below, is the same as the Sanskrit prakriti. In Tamil, the 
word has various meanings, as, foundation, source, cause, nature. In 
this connection, it obviously means the material source, or cause, of 
the succeeding productions. It is styled méla-pirakiruthi, or the 
fundamental cause, as the ultimate source to which all the succeed- 
ing organisms may be traced. 
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By means of the Grace (=Satt’) of Ruttiran, miila-piraki- 
rutht (epo.iI78@SH) is evolved from the last mentioned 
kalet. From miila-pirakiruthi, the Mukkunam, Three Moral 
Properties, are developed. The position of the Mukkunam 
as undeveloped pirakiruthi, is called avuiyattam (9a ws) 
{[=Sanskrit avyakta]. 

From this avviyattam are evolved sittam, the will, and 
putti, the judgment. From putti is evolved akangkdéram, 
the individuality. 

This akangkdram is the Tattuvam which individualizes, 
and leads one to say: “I myself,” ete. It has a three-fold 
form, viz: teisatha-akangkdram, veikari-akangkdram, and pi- 
thathi-akangkaram. 

From teisatha-akangkdram are evolved manam, the under- 
standing, and the @ndnéntiriyam, five Perceptive Organs; 
in which the sétwvika-kunam operates. 

From veikari-akangkdram are evolved the five Organs of 
Action; in which the résatha-kunam operates. 

From pithathi-akangkdram are evolved the five Rudimen- 
tal Elements, viz: sattam, parisam, riipam, rasam, and kan- 
tam ; in which the tématha-kunam operates. 

From sattam is evolved dkésam, ether; from parisam 
emanates vdéyu, air; from riipam emanates fyu, fire; from 
rasam emanates appu, water; from kantam emanates piru- 
thuvi, earth. 


ODUKKAM, RESOLUTION OF THE TATTUVAM. 


At the time of the dissolution of the universe, all these 
things will be resolved, by successive steps, into their orig- 
inal forms. 

Thus end the evolution and resolution of the universe. 


Nore.—According to the doctrine of the Saiva School, at the close 
of every katpam (eu), great period, there will be a complete 
dissolution, and rendering back to their primordial state, of all de- 
veloped existences, excepting souls. Even Deity will then “sleep” 
as He did before the creation. But souls, once developed, and deliv- 
ered from the thraldom of their malam, will ever remain intimately 
united with Deity, clothed in the “resplendent gnanam.” 
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SECTION IV. 
KUNANGKAL (@eermaer), FUNCTIONS OF THE TATTUVAM. 


I. Functions of the Attuma-Tattuvam. 


1. Of the Elements: prruthuvi, earth, envelops and strength- 
ens the parts; appu, water, cools and expands; yz, fire, 
warms and gives unity [to the whole organism]; vdyw, air, 
gives sound and rotundity [to the parts]; dkdsam, ether, 
gives space. 

Nore.—According to this philosophy, ether is universally diffused. 
It not only forms space, but is the essential medium through which 
bodies, separated from one another, may mutually operate. 


2. Of the Perceptive Organs: sdttiram, ears, perceive 
sound; tokku, skin, understands touch; sadchu, eyes, per- 
ceive form; singnyuvet, tongue, discriminates flavor; akki- 
rénam, nose, has the knowledge of odor. 


Nore.—These, as before stated, are not the external organs, which 
are composed of skin, muscle, etc.; but those finer portions of the 
organs of sense, to which these functions more properly belong. 
They may exist independent of the external body. Hence they are 
sometimes called the Organs of Intelligence, Puttiyintiriyam. 


3. Of the Organs of Action: vékku, mouth, enunciates ; 
patham, feet, produce loco-motion; pdm, hands, give and 
receive; pdyuru, excretory organs, separate and emit the 
excretions; wpattam, genital organs, give pleasure. 

4. Of the Intellectual Organic Faculties: manam, the 
understanding, apprehends; putt’, the judgment, decides, 
judges, purposes; akangkdram, the individuality, holds as 
one’s own, individualizes, prompts to action; sittam, the will, 
thinks clearly, wills. 


Nore.—These are mere organs, through which the soul is enabled 
to exercise the functions named, and without which it has no such 
powers. They are properly intellectual senses. 


Il. Functions of the Vittiyad-Tattuvam. 
1. Kalam, time, is distinguished into chel-kélam (Qee- 
ees), past time; nikal-kdlum (#epsnends), present time ; 
ethir-kdlam (eo Sienevw), future time. 
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Nore.—The use of terms here, as elsewhere, is somewhat: peculiar 
to the system. Each of the ¢émes named above, has a further three- 
fold distinction, having reference to the existence of the soul. 

(1.) Chel-kalam, past time, refers, first, when considered in ref- 
erence to the general universe, to the primordial state of the soul. 
But when considered in reference to the soul after its first develop- 
ment, it refers to its existence “in the loins of its father,” before 
any given birth. 

Secondly, when reference is had to the order of development, chel- 
kdlam refers to the time, or stage, in which the soul passes from the 
Siva-Tattuvam to the Vittiyd-Tattuvam. But when reference is had 
to the soul’s progress through births, chel-kélam refers to the point of 
time when the soul passes from the father to the mother. 

Thirdly, in the order of the general development, chel-kdlam is the 
time of the soul’s passage from the Vittiyd-Tattuvam to the Attuma- 
Tattuvam. In the subordinate case, it is the time of the soul’s birth 
into the world. 

(2.) Nikal-kdlam, present time, is the period of the soul’s con- 
tinuance in either of the three stages, i. e. either in chel-kdlam, in 
nikal-kélam, or in ethir-kdlam. 

(3.) Ethir-kdlam, future time, is the time of the soul’s continu- 
ance in either of the three states included in chel-kdlam, as defined 
in No. (1.). 

Hence, writers often speak of nine kKdlam. Again, as all the nine 
are essentially involved in each of the three grand distinctions, they 
also make mention of twenty-seven kélam. 


2. Niyathi, fate, makes kanmam sure, and secures to the 
soul all the fruits of one’s own doings, and of his dnava- 
malam, primordial depravity. 

3. Kalei, continency, gradually lessens and removes dnava- 


malam. 


Notr.—This is the power by which the senses are subdued, and 
carnal self is brought into subjection. 


4. Vittei, thought, wakes up understanding, and leads to 
wisdom. 

5. Rakam, desire [or concupiscence] lessens the good ob- 
tained, and produces desire for what is not had [or for what 
is unlawful]. 

6. Purushan, life, establishes, or supports, the whole sys- 


tem in its operations. 
7. Méyet, delusion, concentrates in itself the Three Kunam, 


Viz: sdituvikam, rdsatham, and tématham. 
VOL, IV. 3 





18 


Note:—This is substantially the miéla-pirakiruthi, mentioned un- 
der the head of Development of the Tattuvam (Sec. IIL). It lays 
the foundation for the operation of the Three Kunam, according as 
they are developed, in the various classes of organized beings. As 
an organ in the human microcosm, it is the form, or instrumentality, 
through which Satti performs one part of her office-work in this 
miniature world, or universe—that part in which she leads the soul 
on in a course of human action and experience. 


IIT. Functions of the Siva-Tattuvam. 


1. Sivam, or Natham, is the form of Siva-gndénam, the wis- 
dom of Sivan, and is that which leads the soul to Sivan. 

2. Satti, or Vintu, is the form of action, the organized me- 
dium through which the soul is led into the state of grace. 
[It forms the medium of divine illumination. ] 

8. Sathakkiyam is the form in which the two Energies of 
Deity are combined, and in which wisdom and action are 
perfectly balanced. [This is the source of grace to all souls. ] 

4, Lswran (Ichchuran, called also Mayésuran), is the devel- 
opment in which gndénam is lessened, and kirikei (@fes), 
action, predominates. [It is the source of darkness to souls. ] 


Nore.—This form is, in man, the Obscuring God. He governs 
men in all their actions while they are filling out the requirements 
of their vithi (e)@), fate. He is practically the god of providence, 
but governs by the laws of stern necessity. 


5. Sutta- Vittei, otherwise called Ruttiran, is the divine 
form in which kiriket, action, is less fully developed, and in 
which gnénam predominates. [He is the source of destruc- 
tion to all organic existences. ] 


Note.—Ruttiran is called the Destroyer, because he carries on 
the process of reproduction in all animals and plants, or is the one 
who sends souls into successive bodies. This involves the destruction 
of the old body; hence his appellation of Destroyer. But Trans- 
former, or Reproducer, or Regenerator, would be a more correct 
appellation. 

This god is essentially the Mummartti (epweprg), the com- 
mon Triad, of the Hindtis: the three, Brahma, Vishnu, and Sivan, 
being an expansion of himself, by successive developments. The 
work of reproduction necessarily involves the functions of Brahma 
the Generator, and Vishnu the Preserver. These developments are, 
however, considered as actually made, and as existing, in every man. 
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Hence we have the five operative gods, which are usually named 
according to the natural order of their operations, beginning with 
the lowest and last developed: Brahma, the Generator; Vishnu, the 
Preserver; Sivan or Ruttiran, the Reproducer; Mayésuran, the 
Obscurer ; and Sathdsivan, the Illuminator. 

Their respective regitns, or seats, in the human microcosm, are: 
the genitalia; the navel; the heart or stomach; the neck and chest; 
and the forehead, between the eyebrows. 


‘ 


SECTION V. 


AVATTEI (g)@ge@3), STATES OF THE SOUL. 


The manner in which the soul is connected with the 
thirty-six Tattuvam, and how it is nourished and made in- 
telligent in its organism, is now explained. 

The Avattei are as follows, viz: five Kildl-Avattet (@yre- 
ages), Descending States; five Meéldl-Avattei (@ware- 
sages), Ascending States; five Sutta-Avattei (#55 9a seg) 
Pure States; and three Kérana-Avattei (srrem gages), 
Causative [or radical in reference to the preceding class of 
Avattei | States. 

The whole number of Avattei is eighteen. 

The names of the five Descending [and Ascending] States 
are: sikkiram (#7é@a2w); soppanam (@eruiuerw) ; sulutti 
(#@psM); turiyam (gu); turiydthitham (guns). 

‘l'o the Ascending States belong thirty-six Tattuvam ; to 
the Descending belong thirty-five. 


I. Descending States of the Soul. 


1. Sikkiram. This is an avathdram, organism, which 
connects the five Perceptive Organs, the five Rudimental 
Elements, the five Organs of Action, and the four Intel- 
lectual Organic Faculties, of the Attuma-Tattuvam ; purushan 
[or wlam (ererw)|, life, one of the Vittiyd-Taltuvam ; the 
Ten Vital Airs, and the Five Vital Airs, from the class of 
Subordinate Tattuvam. This complex avathdram is in the 
forehead, between the eyebrows. It brings the soul in con- 
nection only with the thirty-five Tattuvam here named. 
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2. Soppanam. This is the soul’s avathédram in the neck, 
and connects twenty-five of the Tattuvam belonging to the 
ao state, viz: the five Rudimental Elements; the four 

ntellectual Organic Faculties; purushan, life; the Ten Vital 
Airs; and the Five Vital Airs. , 

8. Suluiti. This is an avathdram of the soul in the region 
of the heart, and connects only three Tattuvam, viz: sitam, 
the will; pirdnan [the first of the Ten Vital Airs]; and 
purushan, life. 

4. Turiyam. This is the avathdram of the soul in the 
region of the navel, and connects only two of the above 
named Tattuvam, viz: pirdnan ; and purushan. 

5. Turiydthitham. 


Nore.—This is the soul’s avathdram in the human lingam, where 
it is connected with only one Tattuvam, purushan. It is the uncon- 
scious state of the soul just before death. The soul is represented 
as lying down in purushan, at the point of contact of the two parts 
of the lingam, and just ready to take its exit through sulimunei-nddi, 
which runs directly to the head. 

The constitution of the Descending States involves the philosophy 
of death, and explains the successive states of the soul, from that of 
perfect consciousness, down to its unconscious state at death. This 
last state is sometimes denominated athitha-kévalam (9$s@saev.), 
a state of loneliness, in which none of the Tattuvam can reach, or 
affect, the soul. It is the state of the soul when life has ceased, or 
before its conception for a new birth. 

The author next describes four states of the soul, beginning with 
this lowest, or unconscious state, and rising to a state of conscious- 
ness and activity. There are four states after leaving kévalam. 
These he groups under the term 


Kwvala-Avattei (saa gages), Unconscious States. 


The manner in which the soul is brought forth from its 
dormant state in athitha-kévalam, to a conscious and com- 
municative state, is as follows. 

The splendid Vintu-Satti, in order that she might produce 
the four Vakku, as the means through which the soul should 
be made to experience the proper results of its kanmam, 
former deeds, first developed a ndtham, a form of the Male 
Energy of Deity. This is the first of the four Vakku, and is 
called sikkumen. 
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Nore.—This is the state of incipient consciousness, when the soul 
begins to be vivified. 


The second Vakku, peisanti, is produced in the region of 
the navel, for the purpose of enabling the soul to discrimin- 
ate the fifty-one letters of the Sanskrit alphabet, which let- 
ters exist, unperceived, in sittam, the will, just as the forms 


of the five radical colors exist imperceptibly in the peacock’s _ 


egg. 

Nore.—These elementary letters are here supposed to be real ex- 
istences, the rudimental forms of thought, which will be fully devel- 
oped in the next stage, mentioned below. The same philosophy is 
here involved, as in the case of the five elementary colors, called 
forms, which are developed by the hatching of a peacock’s egg. 


The third Vaékku, mattime?, is developed in the region of 
the heart, and there establishes systematically all the forms 
of the fifty-one letters, which are united with pirdnan [the 
first of the Ten Vital Airs]. It is then, with these forms, 
born in the back of the neck, as the foundation of sound 
and sense to the ear, which has been hitherto without its 
proper functions. 


Norr.—Here we have the foundation of language and the com- 
munication of ideas, laid in the structure of the human body. 


The fourth Vékku, veikart, is developed in the forehead, 
in order that the organs of speech may understand how to 
speak the proper ideas, when sikkumei, and the other Vakku, 
which come in connection with pirdénan, joined with the Vital 
Air uthdnan, are heard in their communications by the ear. 


Nore.—The meaning of this is, that this Vakku gives the power 
to perceive, and utter intelligibly, the ideas and forms of speech of 
which the foundations are laid in the preceding Vakku, and which 
are communicated to the ear. Hence, this is the seat, or avathdram, 
of the soul, in all states of perfect consciousness and action, 


The Production of the Four Vakku. 


Sikkumei is produced by the Tattuvam Sivam, as the 
efficient cause, and his Satt, as the instrumental cause. 

Peisanti is produced by the Tattuvam Séthdkkiyam and 
his Satti. 

Mattimei is evolved by the Tattuvam fsuran and his Satti. 

Veikari is developed by Sutta- Vittei [Rudra] and his Satti. 
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Nore.—Thus, by means of the four Vakku, the soul is brought 
under the influence of its proper organism, and is made ready to be 
vivified, and to act according to the requirements of its fate, or 
kanma-malam. 

What next follows describes the manner in which the soul is fully 
reinstated in the possession of the powers of life. 


II. Ascending States of the Soul. 


The way in which the imperfectly conscious soul, in these 
four Vikku, is brought to a state of consciousness and ac- 
tivity, is as follows. 

Sivam develops the Tattuvam Satti [or Vintu]; Satti 
evolves kdlam, niyathi, and kalei. Kalei, having removed, 
by little and little, dnava-malam, just as fire removes the 
particles of wood burnt, the soul, in the form of ali, asso- 
ciates with itself pirdnan, in turiyam, and then becomes an 
inhabitant of sulutti. 

Then Gnand-Satti (er@p#SH) evolves Sutta- Vittet. Sutta- 
Vittei develops, for the soul, arivu (ga), understanding. 
Ichcha-Satti (Q#erzs) brings forth the Tattuvam Tsuran. 

suran produces the Tattuvam rékam. Then rékam devel- 
ops, for the soul, ichchei, desire [or the passions]. 


Nore.— Gndnd-Satti, the goddess of wisdom, is the ultimate 
source of understanding or wisdom to the soul. Jchchd-Satti, the 
goddess of desire, is the ultimate source of desire or passion. Kiriyd- 
Satti, mentioned below, is the ultimate source of action to souls. 


The soul is thus invested with the proper forms of desire, 
understanding, and action, which constitute the avathéram 
that exists in the heart [or the middle region]. In this state, 
the soul is denominated purusha-tattuvam (yu@asssgew), 
and also panchakanchukan (u@gj¢a@;eeer), the lord [or pos- 
sessor] of the first five [of the Vittiyd-Tattuvam]. 

In the same way, Kiriyd-Satti (@AwrssH) evolves, in 
the avathdram of purusha-tattuvam, Sathakkiyam. Séthak- 
kiyam develops pirakiruthi [=ullam, a form of pirakiruth?]. 
This pirakiruthi connects with the soyl as kunam. Then 
the soul, in the form of the Great Kunam, stands in union 
with the Tattuvam, as a preparation for the experience of 
good and evil. 
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Conscious State of the Soul in Soppanam. 


The instrumentality by which the soul becomes intelli- 
gent in the avathdram of soppanam, consists of the followin 
five Tattuvam, viz: manam, putti, akanghdram, sittam, po | 
ullam. These respectively evolve the symbols a, u, m, 
Vintu, Natham. * These symbols develop the five mundane 

ods, viz: Brahma, Vishnu, Ruttiran, Mayésuran, Sathdsivan. 
The soul, possessing these Tattuvam, becomes siikkuma-téki 
(Gé@CsG), an intelligent and active individual, in soppa- 
nam, in the same way as it experiences good and evil in 
sikkiram. With these qualifications, it becomes an inhabit- 
ant of siékkiram. 


Nore.—The symbols a, u, ete. constitute the panchakkaram 
(u@eréer.0), the five lettered mantiram, in its second stage of 
development. A full explanation of this important formula may be 
found in this Journal, Vol. IL. pp. 152-54. 


Intelligent and Active State of the Soul in Sakkiram. 


The method is as follows. When the soul, standing in 
the place of dkdsam, ether, and possessing sdttiram, the organ 
of hearing, apprehends sattam, sound, vékku, mouth, will 
give utterance to the same. 

When the soul, standing in the Element v@yu, air, and 
being in possession of tokku, the organ of feeling, distin- 
guishes parisam, touch, the feet will move. 

When the soul, in the Element @yu, fire, and in possession 
of sadchu, the organ of sight, discriminates ripam, form, the 
hands will perform their functions of giving and receiving. 

When the soul, in the Element appu, water, and in the 
possession of singnguvei, the organ of taste, perceives rasam, 
taste, pdyuru will perform their office of separating and void- 
ing the excrements. 

hen in piruthuvi, earth, and in the possession of dkki- 
ranam, the organ of smell, the soul perceives kantam, smell, 
upattam will yield delight. 

In the avathdram in which these operations are carried on, 
Anna-Satti (gereres®), the abstract Sait:, brings forth the 
Tattuvam called Sivam. This Sivam evolves méyei [the last 
of the Vittiyd-Tattuvam]. This méyet, standing in the form 
of kunam, and by means of the nine kuxam, magnifies things 
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[or causes the soul unduly to magnify the things of sense], 
and to call a lie the truth. By this means, the soul becomes 
subject to births and deaths. 
Thus far [Meldl-Avattei, also denominated] Sakala-Avattet 
(sa asans). 
III. Pure States of the Soul. 


Nore.—The successive states, or stages of progress, of the soul 
towards its ultimate deliverance from its entanglements in the 
body, are called ninmala-avattei (Perma gases), the Avattei in 
which malam is destroyed. The course of the soul, here, is through 
the Ascending States. 

The elucidation of the ninmala-avattet in the Sutta-Avattei, 
is as follows. 

When one’s kanmam has met its award, and dnava-malam 
is satisfied; when one has received the lamp of wisdom 
from his Guru; and when he has come to distinguish and 
understand Sivan, the soul, and pdsam, then his avathdram, 
organism, in which he will receive grace, is as follows. 

1. When the soul comes to a full vision of the Elements, 
his stila-sariram (evxgreefsw), gross body, will cease to 
exist [or will cease to control or influence him]. This state 
is called ninmala-sdkkiram (@erwesré@ sib). 

2. When one gets a vision of the J/ntiriyam, five Percep- 
tive Organs, and five Organs of Action, the Elements will 
withdraw [or cease to affect the soul]. This is ninmala- 
soppanam (éerwe@enus ues). 

3. When one comes to understand the Antakaranam, In- 
tellectual Organic Faculties, the /ntiriyam will cease to exert 
their influence. This state is called ninmala-sulutti (Berwe- 
#88). 

4. When the Vittiyd-Tattuvam are revealed to the soul, 
then the Antakaranam will withdraw their influence. This 
state is denominated ninmala-turiyam (Perweg Aun). 

5. When the Suita-Tattuvam are clearly understood, then 
the Vittiyd-Tattuvam will cease to operate on the soul. This 
state is called ninmala-turiyathitham (@erwag MurF sw). 


Further View of the Soul in these Ninmala-Avattet. 


Ninmala-sékkiram is the state in which one’s Antakaranam, 
which had let out the soul through the senses, become Siva- 
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karanam [or divinely illuminated], so that, from having seen 
the world as eternal, he now humbly approaches and ob- 
tains grace [help] of his Guru. 


Nore.—This is the transcendental development of his mind, by 
which he grasps at once, or intuitively understands, all things and 
circumstances as they are. 


Ninmala-soppanam is the state in which the soul, by hear- 
ing and understanding his Guru, comes to see Sivan. He 
then becomes exalted, draws near, and is made a possessor 
of Sivan’s enjoyment. In this, it is neither too much elated, 
nor zealous, nor overwhelmed. 

Nore.—tThis is a stage in sanctification, when one’s spiritual, or 
illuminated vision begins to govern and regulate his affections. 


Ninmala-sulutti is an advanced stage in self-government, 
in which the devotee is enabled to receive honor, or a dis- 
tinguished name, without the propensity to say: “I have 
made this acquisition,” ete. 

Norr.—Such an one is supposed to have got the victory over his 
natural pride and vanity, so completely do his spiritual visions en- 
gross him. 

Ninmala-turiyam is the state in which the soul reaches the 
sampurana-tiser (edyrs6emSene), region of plenty, whence 
happiness flows in upon it. 

NK inmala-turiydthitham is the state in which the soul trans- 
cends even the four above-named attainments, and leaves 
them. 

Nore.—The soul is now in Siva-Ripam, and is a sivam, a god, 
rather than a mere soul, and is in full participation of the joys of 
Sivan. 

All that can be said of the soul in this state of sampiirana- 
tisei, is that Sivan will appear to it, and shine as the sun, 
with unspeakable and overwhelming splendor. 

Thus, one who has obtained the vision of ninmala-sékki- 
ram, will have his natural propensities and powers of talk- 
ing, etc., stupified, and ¢ my like one bathing under 
water, and like one who has eaten to repletion. 

Thus far the Karana-Avattei [ Karana, radical, in reference 
to the ninmala-avatter], which are also called Suttam[=Sutta- 
Avatter}. 

Here ends the view of the Avattet. 


VOL. Iv. 4 

















26 


ECTION VI. 
TESA-KARIYAM (Qse¢arfuw). 


Notre.—The phrase fesa-kdriyam means, literally, the ten things. 
Here, it refers to the ten principal states or positions of the soul in its 
organism, the human microcosm. These states involve all the rela- 
tions of the soul to the Tattuvam here brought to view, so far as 
they bear on its moral and religious character, and on its present 
condition and prospects. These are topics which belong exclusively 
to the initiated, or such as have taken a regular course in Hindi 
theology, and who have advanced to the last stage of religious life, 
called gndna-patham, the way of wisdom. 

The Zesa-Kdriyam are as follows, viz: Tattuva-Ripam 
(ség1ae;uw), the Form [or Body] of the Tattuvam; Zatiuva- 
Terisanam (gsgga@Qsheerw), the Vision of the Tattuvam; 
Tattuva-Sutti (3§9a%59), the Purity [or Cleansing] of the 
Tattuvam ; Attuma-Riipam (.4,470e5 U1), the Soul’s Proper 
Form; Attuma-Terisanam (ggg 0@sheerx), the Vision of 
the Soul; : Attuma-Sutti (gAs0% 88), the Purity of the Soul; 
Siva-Riipam (Qaesuw), Sivan’s Proper Form [or Sivan, as 
incarnate Deity]; Siva-Terisanam (Aa@sheeri), the Vision 
of Sivan; Siva- Yokam (AwCwrew), the Union with Sivan; 
Siva-Pokam (Aa@Curew), the Enjoyment of Sivan. 

Note.—These states are first very briefly defined; and then, with 
the exception of the first three, are repeated, and more fully explained. 


I. Tattuva-Ripam is the visible form in which the soul 
perceives the Mukkunam [or is brought fully under their 
influence], and made to understand their existence. 


Note.—This is the condition of the embodied soul in its first stage 
of spiritual enlightenment. The Three Aunam are the ultimate source 
of all quality or character in man, and may be indefinitely developed 
and expanded. But the more generic and prominent development is 
three-fold, making nine kunam. According to another author, the 
three are as follows. Séttuvika-kunam, goodness, produces illumina- 
tion, and mildness in thought, word and deed. Operating in these 
directions, it becomes an “unfailing and perfect light to the soul, 
arousing it, and making it ready to eat the fruit of its own doings.” 
Rasatha-kunam, passion, produces for the soul the propensity to ex- 
cessive occupation in thought, word and deed, and asperity in the same. 
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By these means it prepares the soul to receive pleasure and pain, 
according to its kKanmam, or the law of its fate. Tamatha-kunam 
brings forth arrogance, that egotistic Aunam which says: “There 
is none like me,” etc., and willfulness, or depraved will. By these 
means, it welcomes all sensual objects, and brings them to the soul. 

The first stage in the soul’s spiritual progress, is a degree of self- 
knowledge, by which it has a view of these kunam, and its relations 
to them. 


Il. Vattuva-Terisanam is the state in which the soul dis- 
covers the nature of its existence with the Tattuvam, and 
the method in which they operate [or how it lives in them]. 

Ill. Zattuwva-Sutti is the state in which the soul comes to 
understand that the Tattuvam are distinct from itself, and 
in which they withdraw their influence [or cease to influ- 
ence the soul]. 

IV. Atluma-Ripam is the state in which the soul comes 
to understand that the form called gndnam is a real form 
[or a firm reality]. 


Nore.—The soul has been already illuminated by Siva-gnénam, 
the light, or wisdom, of Sivan, though it knew it not. It now dis- 
covers that there is a real existence in which “it lives, and moves, 
and has its being,” and through the agency of which it has made all 
its previous discoveries and advances, though it does not yet under- 
stand its true relation to this gnanam. 


V. Attuma-Terisanam is the state in which the soul comes 
fully to understand Zattuva-Terisanam, and when it rises 
superior to the influence of the T'attuvam; but it now con- 
siders, that it is by its own understanding that it has thus 
advanced. 

VI. Attuma-Sutti is the state in which the soul under- 
stands its own proper powers of mind, and is prepared to 
say that it is Sivan that bestows favors in both pentam 
(Qués.), its organic entanglements, and murtti (epsH), its 
liberated state. ‘ 


Norr.—The doctrine here taught is, that the soul, in this stage, 
has learned that whatever it may have ascribed to itself, or to its 
own understanding and powers, at any time, should be accredited to 
Sivan, as the result of his direct agency; and that this agency is in 
strict accordance with the laws of sanmam, fate. 


VIL. Siva-Riipam is the state in which the soul comes to 
know that Sivan exists in the form of gndénam, which is 
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beyond the reach of the thirty-six Tattuvam, and the mode 
of existence and operation of which is incomprehensible 
and ineffable. 

Norse.—This divine form, Siva-Ripam, is what the soul should 
aspire to attain. It is a state of bliss which the human intellect can 
neither apprehend nor describe, The discovery now made is, that 
such is Sivan’s proper form, and that such may be the form, or em- 
bodiment, of the soul. 


VIIL Siva-Terisanam is the state in which the soul learns 
that it is this gndénam which makes the thirty-six Tattuvam 
known to the soul, explains them, and releases the soul from 
their control; and, also, that it gives the soul a view of itself. 

IX. Siva- Yokam is the state in which the soul sinks into 
Gnéiyam (Ceuw), the god who is embodied in gndnam, and 
becomes the possessor [or subject] of gndnam [or becomes 
itself a gnéyam or sivam|], 

Nore.—The soul here becomes clothed in divine habiliments. 
Dressed in gnénam, it is prepared to be associated with God, to be 
forever in so close a union with Him, as to form a unity in duality, 
an attuvitham (93/0) ,5.), like that of soul and body. 


X. Siva-Pokam is the state in which the soul understands 
that this gndnam will never leave it, and in which it exists 
as gndnam, or in the form of Siva-gndnam. 


Subdivisions and Further Explanations of the last seven of the 
Tesa-Kariyam. 


J. Subdivisions of Attuma-Ripam. 


In this state, the soul exists as the possessor of the forms of 
ichchei, desire ; gnénam, wisdom; and kiriket, action. 

1. As the subject of zchchei, the soul desires and pursues 
the necessaries and comforts of life. 

2. As the subject of gndnam, it takes a discriminating 
view of things. 

8. As the subject of kirikei, the soul labors [or acts], and 
pursues and holds all things as its own property. 


II. Subdivisions of Attuma-Terisanam. 


In this state, the soul gets a view of itself in ichchei, in 
kirtket, and in gndnam. 
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1. When the soul has arrived at this stage, ichchei, pas- 
sion, will live and operate through the Antakaranam. 

2. When its kirtkei is active, the soul being in this stage, 
it will operate through the Kanméntiriyam, Organs of Action. 

3. Now the soul renounces these sensible objects, as not 
belonging to a spiritual being [a Wise Man], and recovers 
itself, and stands according to truth [or forsakes the vanities 
of sense, and cleaves to realities]. 


III. Explanation of Attuma-Sutti. 


Attuma-Sutti is the state in which, when the soul has seen 
itself, it discovers both the method in which it knows all 
things by the aid of Sivan, and, also, the way in which 
Sivan is manifest to the soul; and when it stands in Sivan’s 
Gnéna-Satti as its own gndna-satti, being dissociated from 
both malam and Sivan. 


IV. Subdivisions of Siva-Riipam. 


Sivan [as well as the soul, in the human microcosm] has 
the three-fold form of ichchei, passion; gndnaam, wisdom ; 
and kiriket, action. 

1. Jchchet is the form in which he desires to set souls free 
in mutti. 

2. Gndnam is the form in which he apprehends, in one 
connected view, the kanmam of souls [or all their transac- 
tions from eternity]. 

3. Kirtket is the form in which, in order that there may 
be effected for souls a proper adjustment of their kanmam, 
he knows the whole aggregation of their kanmam from 
eternity, both such as are ready to be cancelled, and such 
as are not; brings them together, and causes the soul to eat 
[experience] what remains, and thus brings them to an end. 

All this is included in Siva-Ripam. 


V. Explanation of Siva-Terisanam. 


In order to reveal himself to souls, Sivan causes the kun- 
mam to depart from them. For this purpose he stands in 
three forms, and bestows his favor [or illuminating grace]. 
These three instrumental forms through which he shines on 
the soul, are [the three lingam, which are designated by] 
the terms he, she, it. 
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VI. Explanation of Siva- Yokam. 


When the soul is thus favored by Sivan, he conceals the 
three forms in which he stands, and in which he develops 
all things; and, when he produces the Tattuvam and the 
soul, and causes the soul’s /anmam to live and operate, he 
hides himself, from the view of the soul, within his own 
proper form. Into this most perfect Sivan it [the beatified 
soul] sinks; and losing all distinction of the internal and 
the external, it sees Sivan as he is, and comes into such a 
union with him, that they cease to be two [or such as to 
form with God a unity in duality]. 


Note.—The native commentators represent this union of the soul 
with God, as being effected by Siva-gndénam, which is in this case 
Siva-Satti, or Arul-Satti (s9@jer=5H). She envelops the soul as 
with a beam of sacred light, the effulgence of Sivan; so that the soul 
becomes, as it were, identified with her, and a sharer in all her joys. 
And she being an essential part of Deity, the soul is, by this means, 
brought into this most perfect union with God. The soul’s proper 
form is now Siva-gndnam, and hence the soul is a sivam, 


VIL. Explanation of Siva-Pokam. 
The soul standing in the form of Pard-Satt’, and being a 


sharer in her joys, and Sivan, who is the fountain of delight, 

and the soul, having thus ceased to be two, Siva-anupdkam 

(Aa gayCure), the divine delectation, springs up in the 

soul. ‘I'hus, this enjoyment of the soul with Sivan arises 

from Sivan, just as heat from fire, and coolness from water. 
Tattuva-Kattalei is ended. 
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INTRODUCTION. 


Most of the leading works, in Tamil, on the esoteric doc- 
trines of Hindiism, are prefaced by some logical treatise, 
or, rather, by a statement of the method of reasoning which 
the author intends to pursue. These treatises are usually 
brief, and generally less comprehensive than those distinct 
works which profess to teach the whole system of Alavei 
(.yerena), or Hindi dialectics. All these works are, how- 
ever, formed on the same general plan, and go over, more 
or less completely, the same ground. They embrace the 
principles of logical and metaphysical reasoning, weaving 
in many assumed theological and scientific dogmas, yet 
evincing that the Hindis have some correct apprehension 
of the true sources of ideas, and of the way in which the 
human mind usually reasons, when enlightened. 

The ostensible object of Alavei is, generally, to teach the 
methods of ascertaining truth; yet these works are chiefly 
devoted, as a matter of fact, to the explanation of the terms 
employed and the methods pursued, by Hindi writers, in 
establishing and inculecating their peculiar religious doctrines. 

A brief analysis of one of these introductory treatises 
will give, perhaps, a better view of the whole subject than 
any general description could. I shall, therefore, give in 
this paper the substance of the A/avet which is prefixed to 
the Niva-Gndéna-Potham. The author is regarded, by the 
Sdivas of Southern India at least, as the highest authority 
in this department of sacred learning. The productions of 
this author must have been extant when the older of the 
mythological works were written, as is manifest from the 
manner in which the topics of which they treat, are brought 
in, or are alluded to, in those works. Hence they seem the 
more worthy of notice, and of preservation, spanning, as 
they do, the vast periods of Hindi literature, and still re- 
maining the authoritative text-books in the whole Saiva 
School, and especially among the philosophers of the South. 
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The author commences this Alavez with the following re- 
mark. “In order to understand the three eternal entities, 
Deity, Soul, Matter, there is required, in addition to Revela- 
tion and Tradition, a knowledge of the principles of A/avei.” 
Alavei is a pure Tamil term, meaning measure. It is here 
used to signify the measure, or rule, of judgment, and is a 
very appropriate term to express what is included under it. 

The author states that some writers hold to six distinct 
logical principles; others, to ten; and some, that there are 
even more than ten; but that, in his view, all may be in- 
cluded in three. He then briefly presents the ten principles, 
as follows. 

1. Kadchi (am), or Kaéndal (stem), Perception, in 
a large sense. 

2. Anumdnam (ga wrerw), or Karuthal (eqs), Infer- 
ence. 

3. Urei (2.7), or Akamam (gw), Revelation, including 
different classes of professedly divine books. — 

4. Apdévam (gure), Negation, the denial of a thing, 
based on the known absence of some quality, or on the non- 
existence of some other thing; e. g. “when it is asserted, 
that asittu (2g), matter, cannot proceed from sittu (Pgs), 
spirit, it is at once admitted.” 

5. Porul (Qumger), Implication; e. g. “when it is said, 
that there is a village of cow-herds on the Ganges, it is 
readily understood, that the village is on the bank of the 
Ganges; again, when the body is spoken of as feeling or 

erceiving, as the body is mere matter, it is understood, that 
it is the soul, in the body, which feels and perceives.” 

6. Oppu (eu), Similitude ; e.g. “when one, who has 
been told that the wild cow [bos gaveeus] resembles the 
domestic cow, sees a wild cow in the jungle, he at once re- 
cognizes it from its resemblance to the domestic cow. Again, 
the same principle appears in simple comparison ; thus, Mayet 
[original Elemental Matter] is to the five gross Elements, 
what clay is to the potter's vessel; malam [the obscuring 
principle which eternally adheres to the soul’s material en- 
velope] is to the soul, as the oxidated surface of a mass of 
ye is to the pure copper within; and the operations of 
God are to the developed world, as the sun’s influences are 
to plants.” 
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7. Olivet (gyfq)), Exception; e. g. “in case of a theft com- 
mitted where there were but three persons present, if two 
of them prove that they were not guilty, then, by the rule 
of Exception, it is proved that the other person is the thief.” 

8. Unmet (e-exrenw), Truth, or Essential Property; e. g. 
“when it is stated, that a certain stone attracts iron, it is at 
once known to be a magnet; when it is asserted, that the 
world was produced, is preserved, and will be destroyed, by 
some being, it is readily understood that that being is God.” 

9. Kithikam ($s), Tradition; e. g. “when one hears it 
generally asserted, as what has been handed down from 
ancient times, that a devil resides in a certain tree, he ad- 
mits it.” 

10. Jyalpu (Qwevy), Naturalness; e. g. “when a word has 
several meanings, the one is to be taken which most natu- 
rally agrees with the subject; thus, if a man on an elephant 
asks for a tottd (Qgm-_w) [which means elephant-hook, door, 
town, sea-shore, etc.], you should of course give him the hook.” 

Our author, having thus stated these ten principles, which 
he considersias embracing all that are more commonly held, 
proceeds immediately to present his own views of the sub- 
ject. He does not stop to tell us how he supposes that these 
ten are all included in the first three; but he simply de- 
clares this as his opinion, and proceeds at once to the eluci- 
dation of the three. He rot we many subdivisions, and 
—— the whole much in accordance with the custom of 

indi writers, in a very disjointed order. I shall bring the 
related parts together, and endeavor to give, in all other re- 
spects, a truthful presentation of the subject. 

I. Kédchi, Perception. This is four-fold: «ntiriya-hddchi 
(@sBAuwéerA), perception by the organs of sense, that 
is, sensation ; mdnatha-kddchi (wnergéem_®), perception by 
the mind, or simple perception; véthanei-kddchi (Gag %era- 
@m_®), experimental perception, what one learns from ex- 
perience ; ydka-kidchi (@wnséem_®), transcendental per. 
ception, or vision had by religious meditation. 

1. Sensation. This is explained to be a bare impression 
made upon the soul by some external object, through the 
medium of one of the five Elements, and by the agency of 
one of the five Perceptive Organs, or senses, and of pirdna- 
vdyu, one of the Ten Vital Airs. 
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The elementary medium employed in hearing, is ether; 
that of touch, is air; that of sight, fire, which always in- 
eludes light; that of taste, water; and that of smell, earth. 

For a full explanation of these organs of the human sys- 
tem, and of others referred to in this paper, see the preced- 
ing article in this Journal. 

2. Simple Perception. This is a clear apprehension of an 
object of sense which is presented in a sensation. For this 
the agency of the Intellectual Organic Faculties, as manam, 
etc. is necessary. 

There are three kinds of simple perception specified, viz: 

(1.) Kiya-kddchi (qquwéam®), doubtful perception; e. g. 
“when one sees a thing, but cannot tell whether it be a 
stump, a man, a cow, or an elk, this is a case of eiya- 
kiidchi.” 

(2.) Tirivu-kddchi (GSAaéerA), mistaken perception ; 
e.g. “to mistake a rope for a snake, or the mother-of-pearl 
for silver, would be an example of terivu-hddehi.”’ 

(3.) Saruvikatpa-kidchi (za 3e5uéerc.A), analytical per- 
ception. This consists of such an apprehension of an object 
as embraces its name, class, qualities, action or functions, 
and substance. ‘These are the tive categories of the South- 
ern Hinda philosophers. Every thing is supposed to be 
generically embraced in these five. 

The Mydya-Séstiri, or doctors of the Niydya School of 
philosophy, hold to seven categories, viz: substance; quality; 
action or functions; community of properties, or that which 
is common; difference or distinction; relation; and non- 
existence. Others, again, have adopted still different cate- 
gories. The class of five seems as philosophical, and com- 
prehensive, as any other. Substance, the last of the five, is 
considered as common to the other four. 

3. Experimental Perception. Respecting this our author 
remarks: “ Rdékam and the other Vittiyd-Tattuwvam secure to 
the soul whatever pleasure or pain is experienced from ob- 
jects presented to the soul by means of the Perceptive Or- 
gans and the Intellectual Organic Faculties. This percep- 
tion, by experience, of the qualities of pleasure and pain, is 
also called suvtthand-pirattiyadcham (#Case@J7g Gwe #). 

It is manifest, that this is considered as something in ad- 
vance of simple perception. It is had by means of a differ- 
ent and higher class of organic agents. This is laid down 
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as a logical principle, for the purpose of facilitating the dis- 
cussion and establishment of the mystic doctrines of the 
Hindis respecting the soul’s entanglement in its organism, 
and the mode of its deliverance. ‘I'his, as well as the next 
particular mentioned, seems to indicate the real object of 
these logical treatises, which is to help to establish the pre- 
viously assumed dogmas of Hindi religious philosophy. 

4. Transcendental Perception. This is described by our 
author as “that clear and distinct understanding which is 
free from doubt and mistake, and which does not depend 
upon [or has no regard to] the five categories. .... This 
perfect apprehension of an object at once, without distin- 
guishing any of its properties, is obtained by divine illumin- 
ation.” . . . . He who possesses this high power of percep- 
tion “has subdued the influence of his senses [so that they 
can no longer affect his mind] by means of the eight sitt* 
(AZM), ascetic observances, and has learned the proper 
form [or nature] of the Male and Female Energies of the 
Deity.” Such an one understands “intuitively and simul- 
taneously all the circumstances of the time and place in 
which he lives, and all the things of this wide world.” It 
is the indwelling God, in intimate union with the soul, who 
effects this perception—a power which entirely transcends 
the human understanding. Yet this is a power which every 





* These eight sitti, or miraculous gifts, which are obtained by several ascetic 
observances, are as follows. 

1. Anima (geo ior), the power of reducing one’s bulk to the size of an 
atom. 

2. Makimd (uw@.w7), the power to increase one’s bulk illimitably. 

3. Lakumd (Q)ev@G wr), the power to make oneself so light as not to feel 
the influence of gravity. 

4. Karima (@#wr), the power to make oneself so heavy as not to be 
affected by any attracting force. 

5. Pirdtti (L979), the power to obtain whatever one desires, 

6. Pirdkamiyam (97renuwiuw), the power of penetrating everywhere, 
without regard to natural obstacles. 

1. Isattuvam (##5S)a/ dD), the power to act as God, or to constrain every 
thing in obedience to one’s will. 

8. Vasittuvam (@ ®ss/aiib), the power to assume any form, and the 


proper functions of that form. 

Such are the fancied powers of the mature Yoki. They result from a 
union of soul with God, such a union that they cease to be two, while yet the 
individuality of the soul is not destroyed. 





; 
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human soul will ultimately attain, and which it will ever 
afterwards possess. 

Il. Anwmdnam, Inference. This is the principle or rule 
““by which some truth or fact is inferred from a given pre- 
mise, or from some manifest or admitted reason which has 
an inseparable connection with it.” 

Our author, at the outset, makes a two-fold distinction of In- 
ference: 1. tan-porutt’-anumdnam (serQurgGe_tgyurerw), 
inference for one’s self, or inductive inference; 2. pirar- 
porutt’-anumdnam (SpirQurgieeywrers), inference for 
the sake of others, or declarative inference. 

1. The first process consists in determining something 
from given premises. In these premises are contained six 
particulars, which must here be explained. They are three 
varieties of paksham (u#pu), and three varieties of éhu 
(oz). 

The paksham are these : 

(1.) Paksham, defined as the simple statement of a fact 
or truth. It is a proposition, more or less complex; e. g. 
“there is fire on the mountain, because smoke is seen there.” 
The term is sometimes used for a simple proposition ; thus, 
“there is fire on the mountain; the world is a lie [i. e. delu- 
sive, transitory].” In this case, a paksham is equivalent to 
the conclusion in a syllogism. The same term is also used 
to signify the place of the fact in question; as, in the exam- 
ple, “the mountain” would be the paksham. 

(2.) Sa-paksham (#u#g.). This is a specific statement 
of a known fact or truth—an illustrative example, which 
involves the reason, or principle, on which the simple - 
sham is based; e.g. “there 1s always fire in the kitchen, 
when there is smoke; again, whatever is made is false, or 
transitory [and hence, the world is called a lie], like an 
earthen vessel made by the potter.” It is, essentially, one 
of the premises in a syllogism. The place of the fact given 
as an example is also called sa-paksham. Hence, in this 
example, “the kitchen” is the sa-paksham. 

(8.) Vi-paksham (Susp). This is a negative proposi- 
tion, the reverse of sa-paksham; e. g. “that which is not 
made is truth [i. e. permanent, eternal], as, the three eternal 
entities, Deity, Soul, Matter; again, where there is no water 
there can be no lotus-flower.” Here, also, the term vi-pak- 
sham is limited to the locality: “where there is no water.” 
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The three thu, or reasons, are these : 

(1.) Lyalp’-zthu (QwevG@ug), a natural reason. Here the 
nature of the case is considered as the determinative reason ; 
e.g. “in the term md, mango, are involved both the exist- 
ence and the specification of a particular tree; so, also, the 
terms Pathi, Pasu, Pésam, Deity, Soul, Matter, at once show 
the reality of such existences.” 

A different author states the former example thus: “when 
we say md [which means mango-tree, horse, beetle, etc.], it is 
naturally understood, from the connection in which the word 
is used, that it means mango-tree, and not horse, etc.” 

(2.) Kariya-tthu (snfweg), an effect showing a cause; 
e. g. “smoke shows the presence of fire; again, since there 
can be no effect without a cause, the existence of the world 
proves the existence of a cause [God}.” 

(3.) Anupalatti-tthu (gypuesHeg), arguing from the 
want of any cause, to the non-existence of any effect; e. g. 
“the absence of cold proves that there will be no dew.” 

Our author remarks that “this principle is based on the fact 
that there can be no effect where there is no cause. Hence 
it follows, that, were there no God, there could be no world; 
if there were no soul, there could be no body; if there were 
no médyei, there could be no material visible existences; if 
there were no clay, there could be no earthen vessel.” 

2. The second kind of Inference, pirar-porutt’-anumdanam, 
which I have denominated declarative inference, is for the 
instruction of others; or, in the language of the author, “ it 
presents the subject, by means of paksham and éthu, so that 
others may understand it.” 

Here we have a further two-fold distinction of declarative 
inference : 

(1.) Annuvayam (sergyawi), a direct, or positive state- 
ment of the argument, with the conclusion. This is exem- 
plified thus: “there is fire on the mountain, because there 
is smoke there; for we always find fire in the kitchen when 
there is smoke.” 

This statement is considered, by some authors, as embrac- 
ing the following five particulars. 

a. “Paksham, the simple proposition: there is fire on the 
mountain. 

b. “Ethu, the reason, presenting the natural connection 
of things on which the paksham is based; e. g. when it is 
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asked: how is it known, that there is fire on the mountain, 
it not having been seen? the answer is: smoke is seen there, 
the natural effect of fire. This is kdriya-tthu. 

ce. “Tittintam (9t-1és), proof by example [the same 
as sa-paksham mentioned above]; e. g. where there is smoke 
there is fire, as is always the case in the kitchen. 

d. “Upanayam (2usw.), application of the @hu, reason, 
to the simple proposition; e. g. there is smoke seen on the 
mountain. 

e. “ Mkamanam (#¢werw), the conclusion [or proposition 
proved]; e.g. there is fire on the mountain, because there 
is smoke there. 

2.) The second division of declarative inference, is called 
vethirtkam (Qa HGre), an indirect, or negative statement 
of the argument, the reverse of annuvayam ; e.g. “there is 
no smoke where there is no fire; there can be no blown or 
unblown lotus-flower where there is no water.” 

The author next proceeds to state another, a four-fold, 
division of Inference, as follows. 

(1.) Hthu-anuminam (agi gaywrerw), reasoning from a 
natural cause. ‘“ This,” he says, “is the inferring of a truth 
from some reason [or cause, éhw], which is naturally con- 
nected with it; e. g. from smoke seen, the existence of fire 
is inferred.” 

(2.) Pothu-anumdénam (Qurggawrers), reasoning from 
a common or customary connection of things; e. g. “when 
one hears the sound of a horn, he may conclude that an 
elephant is approaching; because it is customary for a man 
on an elephant to blow a horn as he approaches a town.” 

The sound of the horn is called séthanam (#7gerw), logical 
premise; and the approach of the elephant is the sdttiyam 
(¢7$Hw2), logical conclusion. We have here a recognition 
of the essential parts of a syllogism. 

With regard to the term pothu, common, ‘as used in this 
connection, the author remarks: “It is the same as s@méni- 
yam (#nwrefuw), that which is common to several classes, 
or to all the individuals in one class. Thus, a horn may be 
blown for other reasons than the approach of an elephant; 
and hence, the inference may not in all cases be correct.” 

(8.) Echcha-anumdnam (eq ay wre), reasoning from 
any phenomenon to its natural antecedent, or cause; e. g. 
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“from a flood in the river, it may be inferred that there has 
been rain in the mountains.” 

Respecting echcha, the adjective form of echcham (a##w), 
lit. defect, remainder, the author says: “It is the same as 
kdriyam (anfiusw), the common logical term for effect [or 
result]. The flood in the river may have been the result of 
the breaking away of a dam, or of the embankment of a 
tank. Hence, the inference may not always be correct.” 

(4.) Muthal-anuménam (apse ge wren), reasoning from 
a cause to its common effect, or from an antecedent to its 
usual consequent; e. g. “on seeing the pregnant cloud, it 
may be inferred that it will rain.” 

“But,” says the author, “ muthal [lit. the first], like héra- 
nam (enzeer.d), cause, denotes a usual cause or antecedent, 
and not what is universally and absolutely such. There- 
fore, the cloud may pass away without rain.” 

Our author closes the section on Inference, by presenting 
the three following varieties. 

1. Parva-kidchi-anumaénam (yrasre@ 9g wren), infer- 
ence from some previous sensation or perception ; e. g. “one 
may, without seeing the flower, determine what it is by its 
smell.” This involves previous knowledge obtained by 
perception, and, also, a present perception by the sense of 
smell. The inference is based on both, according to the 
view of the author. 

2. Karuthal-anumdénam (6@s0 2a 01ers), inference in- 
volving reflection; e.g. “‘one may form an opinion of what 
a man knows, from the words he uses.” 

In Hindi learning, much depends on a proper understand- 
ing of technical terms; which terms cannot be fully under- 
stood without some knowledge of the system to which they 
apply. Hence, when a man uses certain terms freely, the 
Hin ii infers that he must understand something of his 
mystic system. 

8. Ureiydal- or Akama-anumdnam (2 esure, OF gewse- 
wer), inference from revealed doctrines; e. g. “the Sésti- 
ram (#nevf)7) teach us what are the just results of kan- 
mam in this world. Hence, from one’s experience, and 
from these teachings of Revelation, he may infer what his 
previous kanmam was [or what was his merit or demerit in 
a former birth]. And so, also, from his present conscious- 
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ness of his merit and demerit, or his now accumulating kan- 
mam, he may infer what he is to expect in a future birth.” 

III. Akama-piramdnam (.g%wiiI sure), Revelation, a 
source of knowledge, considered as a logical principle. 
“This,” says our author, “applies to all subjects which lie 
beyond the reach of Perception and Inference; e. g. the ex- 
istence of heaven and hell is proved by Revelation, because 
it cannot be proved by Inference.” ” 

The author makes a three-fold division of Akama-piramd- 
nam, having reference to three classes of sacred books, or 
Sastiram, and to the prescribed courses of instruction in the 
same by aregularGuru. This would be a correct principle 
of reasoning, or a true source of knowledge, provided the 
divine authority of these books were first established. But 
this is never done, nor attempted. I have never met with 
an argument, in any Hindi writings, to prove the authen- 
ticity, or divine authority, of any book. There is an abund- 
ance of polemical works, in which different Schools contend 
earnestly for their respective dogmas. In most cases, how- 
ever, they all refer to the same ancient works, assuming 
their divine authority. 

The three divisions 5f Revelation are as follows. 

1. Tantira-kalei (s6H7e%). “This,” says our author, “is 
the course of instruction embraced in the TZantiram (sé9r), 
which is to be pursued with desire. By it, one is enabled 
to reconcile one part with another, and each with the whole, 
of a Sastiram, and all the various Sdéstiram together, which 
the pure and omniscient God has graciously given.” 

The Zantiram are a portion of the Akamam. They treat 
of the mystic philosophy of the divine operations, especially 
as conducted, as they always are, through the agency of 
Satti, the Female Energy of Deity. The Zantiram are the 
appropriate books of the first two of the four stages of reli- 
gious life, called sarithei, history ;and kirikei, work, operation. 

2. Mantira-kalei (wi Gre%). “This,” says the author, 
“is a source of knowledge obtained by means of Mantira- 
sdstiram, works on the mantiram, mystic formulas. By the 
proper utterance of the mantiram, manam and the rest of 
the Intellectual Organic Faculties are subdued [or cease to 
affect the understanding of the soul], even while one con- 
tinues the worship of the common god [or idol] which he 
has been accustomed to worship.” 
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The mantiram are a sort of organized divinities, or divine 
emanations, which are capable of communicating the highest 
knowledge and power to those who have attained to a cor- 
rect understanding and proper use of them. Hence, they 
illuminate the soul—give it a sort of transcendental under- 
standing. They, therefore, become an important means of 
establishing the assumed doctrines. 

Mantira-kalei is confined chiefly to the third stage in the 
divine life of men, called ydkam, meditation. 

3. Upathésa-kalei (2 uGsee%). “This is a course of 
— learning which reveals the true nature of the eternal 
God.” 

Upathésa-kalet, or divine instruction, belongs exclusively 
to gndnam, the last and highest stage in human progress. 
This course of instruction includes all those works which 
treat of gndénam, or divine wisdom, such as the Siva-Gndna- 
Pitham, and others on the Akamam-doctrines. None but 
the highest Gurus can teach in this department. 

Hence, those who have attained to this stage, may be con- 
sidered as inspired; and, of course, as having reached the 
highest source of knowledge. This explains the ground on 
which purely argumentative works, such as the Siva-Gndna- 
Pitham, and the Siva-Pirakdsam, are claimed to be divine. 
It is the divine mind, dwelling in man, that has reasoned 
them out. 


In reference to reasoning in general, our author presents 
three particulars which are involved in every process of 
thought. 

1. Piramaéthé (Sswrgr), the one who understands or 
thinks, the agent in reasoning. This is the soul, less or 
more enlightened, according to its progress in divine knowl- 
edge. 

5. Piraménam (9zwrears), lit. law, rule, the principle, or 
method, by which the soul reasons. 

8. Piraméyam (I97@ww), the object sought, or that which 
is known by a course of reasoning, that which is contained 
in any logical conclusion. 

Two varieties of piraméyam are named, and illustrated. 

(1.) Zan-iyalpu-prraméyam (sefweyS7Coww). “This,” 
says the author, “is the distinguishing of the thing contem- 
plated, so as to mark its class, and its individual character 
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in the class. We have an example of this in the case where 
God, dwelling in man, is distinguished from the soul, and is 
represented as not possessing His gnéna-rijpam, form of 
wisdom, and as performing His five divine works by the 
codperation of His Satti.” 

“Again, when the term puli-md (yeflwm), sour mango, is 
used, the tree is at once distinguished from all other trees, 
as the olive, the margosa, etc., and, also, from other varie- 
ties of the mango, such as the #-md (@gwn), etc.” 

“ Again, when siva-muttan (Paepsser), a soul still in the 
body, and yet prepared for final emancipation, at death, is 
attributed to any one, the term at once distinguishes that 
soul as freed from the influence of malam, and as distinct 
from all other souls.” 

The term tan-iyalpu, lit. its own nature, seems, as used 
above, to refer to some specific or particular natural dis- 
tinction. 

(2.) Poth’-iyalpu-piramzyam (QurGweyI7Cwww). “This 
refers,” says the author, “to the case where the class [or 
genus merely] is designated, without any indication as to 
the particular variety in the class, or as to any specific indi- 
vidual; as, when Sivan is merely distinguished from the 
soul, without any reference to his gnéna-riipam, or to his 
modes of operation. 

“ Another example is furnished by the term md, mango, 
which marks merely the class. 

Again, when the soul is designated as stvan (aver), the 
living one, it is merely distinguished from its malam, mate- 
rial habiliments, by which it is bound, as a living being, a 
soul, without any reference to other souls.” 

The author closes his treatise by a bare enumeration of 
the four general classes of Fallacies, which he designates by 
the term Poli (Quref), lit. counterfeit, irregularity. He con- 
siders them all fallacies in Anumdnam, or Inference. Hence 
his general designation is Anwmédna-polt. 

1. Paksha-poli (u#g4@ure9), fallacies arising from the 
paksham. There are four varieties of paksha-poli. 

2. “Ethu-poli (ag7s@ured), fallacies arising from the éhu, 
reason, which supports the paksham. Here is a three-fold 
distinction, including twenty-one varieties. 





45 


8. “ Uvamei-poli (2 awewiQured), fallacies in analogy 
[or comparison]. This is otherwise denominated tittdnta- 
po and sa-paksha-poli. There are eighteen varieties of 
this. 

4, “Tolvittinam (Csree ssrerwn), the same as vi-paksha- 
tinam (9 u «35 sTerw), fallacious vi-paksham. There are two 
sub-divisions, called wi-paksha-poli, and vethiréka-poli, fallacy 
in declarative inference, including twenty-two varieties. 

“These sixty-five varieties of fallacy may be found in 
different works, under Paksham, Kthu, Titténtam, and Vethi- 
rekam.” 

This is all that is said by the author respecting these fal- 
lacies. Such as he considered to be of any practical impor- 
tance, have been noticed above. 


It is manifest, from the method of reasoning here pre- 
sented, that the Hindfis deny that the soul has the power of 
originating any ideas independent of its organism. This, 
so far as I have learned, is true of all their several Schools 
of philosophy. They make the soul more dependent on its 
organism than any of our modern philosophers. ‘The soul, 
according to the assertion of the Hindis, not only needs the 
senses to introduce it to the external world, and to other 
minds, and thus to open the first avenue of thought; but it 
must have its Antakaranam, its intellectual organs, and other 
Tattuvam, to connect it effectually with the senses, and to 
enable it to appropriate, as its own, what is introduced by 
the senses. When the soul has been carried forward into 
its finer organism—its “spiritual body,” and has become 
associated with the indwelling God, it then has, indeed, a 

wer of apprehension far transcending that of the senses. 
But this attainment is the result of its organic connections ; 
and hence this superior power of apprehension cannot be 
said to be Ae weds ma of its organism. 

The method of reasoning contemplated by our author, 
and by the Hindi dialecticians generally, is fully illustrated 
in the following treatise, and in one still longer, the Siva- 
Pirakdsam, which, it is expected, will appear in this Journal. 

In these treatises we have presented to us, by Hindis, their 
own application of their principles of reasoning, and, also, 
their own system of doctrines drawn out in form. Taken 
in connection, these treatises cover nearly the whole field 
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of Hindi philosophy. In their polemical bearings, they 
give the views of the principal Schools which divide the 
two great classes of Hindis, the Séivas and the Vaishnavas. 
Thus they present to us distinctly the various phases of 
Hindi speculative doctrine, which are important to be 
known, but which oriental scholars have not yet been able 
fully to develop from the more brief, or fragmentary, treat- 
ises in the Sanskrit, hitherto brought to light. 














SIVA-GNANA-POTHAM. 


Questions supposed to arise in the Mind of the Disciple. 


Is the world eternal, or had it a beginning? Is it self- 
existent, uncreated, or was it produced [or caused]? If 
caused, was the cause merely such as kdlam, or kanmam, or 
was it an intelligent cause? If so, was that intelligent cause 
samusdri (eepeaf), a primogenitor, or was it a being who 
was liberated from kanmam, at the end of the several kat- 
pam? Or was it one who is eternally free from kanmam? 
If so, what is his nature? Are there logical rules to prove 
the existence of that God? If so, what is the sshacleal sala 
Perception, Inference, or Analogy? Or is Revelation the 
principal rule ? 

When one has satisfied himself as to the efficient cause of 
the world [he inquires respecting its material cause]: 

Is the world from nothing, or is it a development from 
upathinam (2 umgsrer), a material cause? If so, was that 
material cause from nothing, or was it an existence proceed- 
ing from primordial atoms? Was Piramam (9zww) [Brahm] 
the sole cause? Or was Méyei the only cause? Or was 
Méyei, acted upon by the divine Sati, that material cause ? 


Nore.—This last question involves the author’s opinion on the 
subject. 


Was the world formed of the materials of a previous 
world? Was it formed from original materials [“as cloth 
from yarn”)? Is it a mere illusion [“‘as a rope mistaken for 
a snake”]? Is it a form resulting from a combination of 
causes? Is it a transformation of Deity [“as curd from 
milk”]? Or is it a simple expansion of Deity [“‘as the tent 
of cloth”]? 

When God formed the world, was the instrumental cause 
devoid of desire [or sexual passion], or was it with desire? 
Did that instrumental cause operate as a body, or as the 
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Intiriyam, Perceptive Organs, etc.? Or was it as the Anta- 
karanam, the Intellectual Organic Faculties? Was it b 
the agency of Vintu [the abstract Female Energy of Deity], 
or was it by that of Satti [the organized Energy]? If it was 
by Satt’, was she the consort of Tsuran, or did she coéxist 
with him as an attribute [his essential power of produc- 
tion]? Had she a material form, or was she purely spiritual ? 

Is the stvan (@wer), soul [lit. life], which is the subject of 
attributes different from those of Zswran, an imaginary thing? 
Is it an embodied being? Is it the combination of the Jnti- 
riyam? Is it formed of the Antakaranam? Is it the seat 
of understanding [or wisdom]? Or is it something differ- 
ent from all these? If it is thus different [which is the 
author’s idea], is it matter, or spirit? Is it Deity, or not 
Deity? Is it an atom, or is it of medium size? Is it con- 
fined to one body, or is it migratory? Is the soul one, or 
is it manifold? Is the soul of limited knowledge, or is it 
omniscient? Is the soul’s enemy [that which compels it 
to suffer] merely the evil influence of the five Avattei [the 
organism which is essential to a conscious and intelligent 
existence]? Is it the want, or ignorance, of gndnam, true 
wisdom, or is it some indefinable ignorance? Is it dnava- 
malam? [This last implied idea is that of the author.] If 
so, is this dnava-malam something different from the soul? 
Is it common to all souls? Is it [or does it “ without 
a satti? Or does it possess a beautiful satt/? Will the soul 
always be subject to the influence of malam, or will it attain 
to the region of liberation from malam ? 

To the student or disciple who thus inquires, the divine 
priest or teacher begins to show grace [or gradually to give 
instruction]; and he here gives the Siva-Gndna-Potham, 
which contains a Tamil translation of the twelve [doctrinal] 
siittiram (@sH7) of the Paésa- Vimdsanam (urec9Cuneer.), 
a section of the Ravurava-Akamam (@sajsa1.g4ww), whic 
is one of the twenty-eight Akamam; accompanying this 
translation with a commentary, which presents the results 
of the author’s examination of the Ziripathaérttam (@Augma- 
$s.), the three eternal entities [viz: Pathi, Pasu, Pésam 
(uf, u#*, ue), Deity, Soul, Matter; which three consti- 
tute the subject of this treatise]. 
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Invocation of Pilliyar. 


The good will crown their heads with the two feet of the 
mischievous Pilliydr (Ser%runt), who was graciously pro- 
duced by Sivan who sits in the shade of the mountain, 
[| Makdé- Meru] and bends the mountain as his bow. Accord- 
ingly, I invoke the god who is free from passion and the in- 
fluence of the kunam; who is calenaidin: who, in union 
with his Gndéna-Satti, produces his two offspring, tchchei, 
desire, and kirikei, action; and who stands, variously, in the 
forms of ichchet, gndnam, and kiriker. 


Note.—Pilliydr is otherwise called Ganésa, or Kanésan (&@enr- 
€or), and Ganpati, or Kanapathi (senru$)). He is the elder son 
of Sivan, and is distinguished by his elephant-head, which is sym- 
bolical of his character and office. The proboscis, coiled at the ex- 
tremity, combines, like the lingam, the two divine Energies. Hence 
his character as the god of action, and the propriety of invoking his 
assistance in any undertaking. 


Pilliyér is here called mischievous, because, by the power 
of Kiriyd-Satti, he removes the entanglements of pdsam, and 
is thus evil-minded towards pésam. 

Sivan’s sitting in the shade of the mountain, is interpreted 
to mean that he is ready to bestow favors on those who 
worship him. 


Nore.—It was in this position that Sivan blessed, or instructed, 
the four Rishis: Sanakar, Sanantarar, Sandtharar, and Sanatku- 
mérar, sons of Brahma. He first rehearsed to them the doctrines 
of yokam; but, as they could not understand his words, he took the 
form and position of a Yoki, and thus taught them by example 
under a banyan ttee, on the sacred mountain. 

The bending of the mountain as his bow, means that he will not 
bless [or rather will punish] those who do not worship him. 


Special Preface. 


As the glorious sun removes the great darkness from the 
expanded world, without which the eye could not see, so 
does the everywhere celebrated God operate. By His aid, 
the author, having seen God, and been delivered from the 
darkness of the eye [the soul], and having examined the 
soul in its cage [the body], sprung from kanmam, which 
subjects the soul to severe sufferings, has produced, without 
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any defect, this celebrated Siva-Gndna-Potham, which Nanti 
(e5) first taught to the company of Rishis. The name of 
the author is Suvethavanan (#Cageerer), of Tiruvennei- 
Nalliir (@Gq@a cx %or5eg"7), which is surrounded by the 
river Penneti (Quer2er). He, because he has perceived and 
forsaken impurity, and embraced the truth, is called Mey- 
kanda-dévan (Quiiser.Csaer), the Divine Seer of the 
Truth. He is distinguished for having crowned his head 
with the feet of those Rishis who have passed the powerful 
enemy, birth. 

This treatise was first taught by Sivan to Nanti [his chief 
attendant]. Then Nanti taught it to Sanatkumdran (serp- 
@17er) in a company of Rishis. 

The expression: the author, having seen God [i. e. having 
come to understand the nature and ways of God], is inter- 
preted to mean: having come to hes: ated the way in 
which souls are affected by the five divine operations, which 
are through the agency of the several Satt: of the five ope- 
rative gods, 

His being delivered from the darkness of the soul, means 
his being freed from the influence of his three malam, dna- 
vam, mayet and kanmam. 

His having examined the soul in its cage, means his un- 
derstanding the nature and relations of the Tiripathérttam. 

The expression: without any defect, refers to the three 
faults to which authors are liable, and which are specified 
by the authorities, viz: redundancy, deficiency, incongruity. 


Note.— Meykanda-dévan, or Meykandén, the author of this treat- 
ise, is represented to have lived in the third generation from Sanat- 
kumdrar, who was the original author of the Akamam here trans- 
lated, and the immediate disciple of anti, or, as he is sometimes 
styled, Vantikésuran (66 9Csezer), the god Nanti. Who this 
Nanti was, if a real person, and the precise time in which he lived, 
it is difficult, if not impossible, to determine. Nor can we determine 
the exact period between his epoch and that of Meykandan. But 
the Akamam which contains the doctrinal treatise given in this 
work, may safely be ascribed to what I would term the Philosophical 
Period of Hindtism, the period between the Vedic and Puranic eras. 
These doctrines may be traced in the earlier works of the Puranic 
period, in the Ramdyanam, the Bhdgavad-Gitd, and the Ménava- 
Dharma-Sastra, They are so alluded to, and involved, in those works, 
as to evince that they were already systematized and established. 
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We have the evidence of some Tamil works, that the Akamam-doc- 
trines were received in the South of India before Brahmanism, by 
which I mean mythological Hindaism, obtained any prominent place 
there. From some statements in the Réamdyanam, it would appear 
that they were adopted in the South before Rama’s time. This 
would fix their date at more than a thousand years before the Chris- 
tian era, certainly as early as that of the Ramdyanam. 


The Author’s Apology. 


They who know themselves, and God whose servants 
they are, will not despise me, their servant. But those who 
know not themselves, are ignorant [of this high subject]. 
And as my reasoning does not accord with their mode of 
thinking, it is not understood by them. Therefore, I will 
not hear [regard] their strictures. 

To know one’s self, is to understand that one is different 
from, or other than, his body. This is Attuma-Terisanam, 
the Vision of the Soul. But when one attains to Attuma- 
Terisanam, he will understand pdésam, and be freed from its 
influence. Therefore, this implies pdsa-terisanam, vision of 

dsam. 

To know him [Sivan] who has possession of man as his 
servant, is Siva-Terisanam, the Vision of Sivan. Therefore, 
the two attainments [Attuma-Terisanam and Siva-Terisanam, 
as predicated of the Gndni] imply that the Gndni, Wise 
Man, understands Pathi, Pasu and Pésam. 

Since they [the wise] receive me as their servant, they will 
find no fault with this my work. They who understand the 
Vedas [or Vétham (Gagw)], and the Akamam, will correct 
the faults, if there be any, and receive the work. 

But those who know not themselves, know not how they 
are entangled in pdsam, nor how they are to come to a 
knowledge of Sivan, in order to their deliverance there- 
from. 

Because this subject is not understood by those who are 
conversant only with worldly sciences, it will not accord 
with their views of things, or with their modes of thought. 
Therefore, the faults which they may charge upon my work, 
are no faults. I will not hear their complaints. 

Note.—We now come to the Sittiram, translated from the Ra- 
vurava-Akamam, which are explained, in their order, by the author's 
commentary annexed to the several Sétiram. The author employs 











two kinds of poetry. The S#étiram are given in one called dsi- 
riya-pa (4A Aw), and the commentary, in another called ven-pa 
(G@wewrur). The first kind may have two or more lines in a stanza, 
and has always four feet in a line. The ven-pé has always four lines 
in the stanza. The first three lines have each four feet, and the fourth 
has three feet. There are thirty kinds of feet employed in Tamil 
poetry, arranged in four classes. 


I. 
FIRST SUTTIRAM, 


On the Existence of Deity. 


Sirrrram.—The world, which consists of three classes of 
beings, designated by he, she, i, and which is subject to the 
three operations [viz: creation, preservation, destruction], 
will be dissolved in the same way in which it is developed 
and preserved, and will be re-developed from malam., The 
wise declare that Deity exists at the end of all things [i. e. 
is the unchangeable efficient cause of the world]. 

Uretr.*—The malam here mentioned is Méyez. 

. The wise are those who understand the Vétham and the 
Akamam, 

The world does not come into existence, continue, and 
end, of itself. 

It is here asserted, that Sivan, who is subject to no change, 
and who is free from malam, produces all things. The proofs 
of this are the following. 

1. Because the world exists in the three modes designa- 
ted by he, she, zt, and is subject to the three operations, 

2. Aan toon it is reproduced from malam, in the same way 
in which it was resolved into malam. 

3. Because souls, in the same way that a worm becomes 
a wasp, and the caterpillar a beetle, appear in bodies which 
are ever changing by birth and death, in subjection to their 
kanma-malam. 

4. Because inert Méyei is mere matter, and cannot assume 
form spontaneously. 





* This term wrei (2.e@07) signifies meaning, and is used to indicate certain 
brief explanations given of a leading stanza which precedes in each case 


where it occurs, These brief explanations following each Sittiram, are sup- 
posed to be, like the Sattiram, translations from the Sanskrit. 
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5. Because souls, on account of their being associated with 
malam, have not wisdom to take each its own body. 

6. Because these souls exist, each in its own body, and 
act in accordance with their own kanmam. 


COMMENTARY. 


1. It is objected, that the world is eternal, and that the 
appearance and ene of things are natural phe- 
nomena, arising simply as antecedents and consequents [or 
from the natural relations of things]. 

Will not the wise say, O fool, that the world undergoes 
real destruction and reproduction, since it is carried forward 
in its course by the processes of resolution and development? 
And will they not say, after examination, and perceiving, 
as they do, by their senses, the production of one thing from 
another, its preservation for a season, and its decay, that 
your doctrine is not true, but that there must be a Katid 
(gsm), divine Producer, for the world? 

The term piithdthi, the elements etc., here rendered world, 
includes all the developments from the five Elements up 
to Natham [the first of the Stva-Tattuvam], and includes 
men, beasts, birds, worms, insects, ete., and the vegetable 
and mineral kingdoms. From the way in which the world 
is preserved, it appears that it could not eternally [of itself} 
have effected the operations of development, preservation 
and resolution. 

The world is preserved by the successive and continued 
resolution and development of things. In this world, which 
is a real effect [of a cause], the resolution is first in order, 
the development follows, and the preservation is the inter- 
mediate stage. 

The argument is analogical: as it may be perceived by 
the senses, that one thing, or ej is produced from an- 
other, is preserved for a season, and is then destroyed, it is 
hence raf some that the doctrine involved in the objection, 
cannot be true, but that there must be a God for this world, 
as all the wise will say. 


The following stanza goes to show that what does not 
exist [eternally], has no development, etc.; and that that 
which does exist [eternally], has no development, ete., with- 
out an actor. There is no production [or development] 
except from [or consequent upon] destruction by resolution. 
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2. That which is destroyed [the world], will be repro- 
duced by him who destroyed it, just as the words and ideas 
which one has acquired, having been resolved in the mind, 
will be developed [or brought forth], whenever desired [by 
the soul]. 

The world, being resolved into Méye?, will, in the same 
way, be again developed from Mdyei. Therefore, since the 
world is not developed from Deity, but from Méyet, Mayet 
must be the material cause of the universe. 

In reference to the statement, that the processes of gradual 
destruction and reproduction of things, and the production 
of some things while others are being destroyed, are pro- 
cesses limited to things in this world, where these changes 
are witnessed, [it is asserted that] what is not here‘destroyed, 
will hereafter destroyed [i. e. at the time of the Great 
Deluge}. 

This existence and development are predicable of all 
things. Hence, the author takes the position that Deity is 
the efficient cause, and Méyez the material cause, of the uni- 
verse. The reason and proof of this will be given below. 





The next stanza teaches that what is in Méyei may be de- 
veloped. When developed, it will be in subjection to kan- 
mam. He who develops will effect the development by 
the aid of his Sati. The soul will not be destroyed and 
re-developed. 

3. In order to the development of a young plant, there 
must be a seed. If there were no seed, there would be no 
branches, ete. 

Is it asked, what is the vivifying tédrakam (gn7ew), nutri- 
ment [or principle], for Maye? it is the Pard-Satti of God. 

What is the mode of one’s existence? Lach is in sub- 
jection to his own proper kanmam [or fated rule of action]. 
If this be not admitted, all is inexplicable. 


Nore.—The meaning is, that souls take bodies, and proceed 
through their stages of existence, in accordance with the law, or 
operation, of kanma-malam. 


The body [in its changes] is like the worm which becomes 
a wasp. The [parent] wasp does not give to the worm, or 
caterpillar, life and form ; But while the reptile is alive, it 
transforms its body [into its own likeness]. So, the De- 
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ead furnishes, and unites [with souls], the appropriate 
les. 

Deity, standing in union with Méye7, as moisture in the 
plastic clay, operates [gives it its plastic nature, and devel- 
ops it into form]. 

Therefore, Mayet is the material cause; Satt’ the instru- 
mental cause; and Deity the efficient cause. The following 
are illustrations of this. 

Méyei is the material cause [in nature], just as clay is to 
the potter’s vessel. atti is the instrumental cause, just as 
the moulding-stick and wheel are to the potter. Deity, like 
the potter, is the active agent [or efficient cause]. The 
world [or universe], like the earthen pot, is the effect of 
these three [combined] causes. 

The proposition, that Mdyei is the material cause [in na- 
ture] is proved: (1.) By the argument which evinces the 
cause from the effect, the world being an effect. (2.) By 
analogy; as the springing plant proves the preéxistence of 
the seed. (3.) By negation; as, if there be no seed, there 
will be no leaves, ete. 


It is next declared how Deity made the world; that its 
operations are gracious; that Deity has not the least profit 
in these operations; and that it suffers no change in itself. 

4, Deity, like time, is not affected by any thing, at any 
time. As time is really without change - its nature], 
except as it stands to observers, in the relations of past, 

resent and future; so Deity stands [or operates], without 
its own proper nature being lessened [or affected]. 

Standing in all souls equally, with due regard to their re- 
spective kanmam, Supreme Deity creates without creating, 
and preserves without preserving; i.e. it destroys [re- 
solves] without destroying, and makes without making [or 
without creating, or originating]. These operations are 
like dreaming, where one understands his dream by means 
of his previous thoughts when awake. 

To explain, such a dream is not a new thing to the 
dreamer. While he dreams, it is not a lie [i. e. it 1s to him 
as a new reality]; but when he wakes, it ceases to be a 
reality, he has no profit in it. So, while the world is pro- 
duced and continued [by successive developments], as an 
effect, it is not to Deity a new existence, nor is it either a 
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lie [an illusion], or a reality, to it [i. e. all things are to 
Deity as one eternal, consentaneous whole]; nor has it any 
rofit in its operations [i. e. it has neither pleasure nor pain]. 
t is here meant, that Deity is neither mutable, nor immuta- 
ble “ e. is not the subject of any emotions whatever]. 

The proposition that Deity, while carrying on its ope- 
rations, is destitute of emotion, is supported by the analogi- 
cal proof that it is as time, which ae no desire, or emo- 
tion, respecting any thing which transpires. And the decla- 
ration that Deity, in its works, is without profit, and void of 
any change, as to pleasure, pain, etc., is supported by the 
analogy of one’s dreaming. 


Next follows a proof that Deity is at the end of all 
things. The world, which is known by observation, has no 
existence except as the consequence or result of a previous 
destruction or resolution, which was not seen; the destruc- 
tion is the first stage [in the order of nature]. 

5. The world, an existence developed by Deity, which 
[Deity], though not seen in anything, is — by its works 
of creation, to exist, is resolved into Méyei, which, though 
not visible in any thing, yet is made manifest [or proved to 
exist] by its standing as the material cause of the universe. 

It is objected, if the world be thus resolved into Méyei, 
that Mayet, which is invisible, and is that into which all 
things are resolved, must be the source or origin [of all 
things], and that hence there is no need of Deity. In answer 
to this objection, I reply, that such a divine power as is here 
implied, cannot exist in Mé@yei. But when the world is de- 
stroyed, will not this M/éye, which is inert matter, and des- 
titute of any divine power, be destroyed with it? No; that 
is an imperishable substance. 

Méyei is mere matter, and possesses no intrinsic power [of 
action, etc.]. It, therefore, moves [or acts] only as influenced 
by Deity in every particular. How long has it existed? It 
has existed from eternity. 

In the foregoing five stanzas are exhibited, respecting 
Deity and Méayei, the paksham, doctrine maintained; the 
éthu, reasons [or the facts of the case]; the titténtam, proofs 
by example; the wpanayam, logical arrangement of the 
facts; and the nikamanam, conclusion drawn from the rea- 
sons given. 
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Il. 
SECOND SUTTIRAM. 
The Relation of God to the World and to Souls. 


S0rrrrAM.—God is the world that is designated by the 
terms he, she, it, which were mentioned before; and [in this 
sense] He is apétham (#@ugw), not different [from the 
world]. But as the world is astttu, not spiritual [material], 
and God sittu-rijpam (Aggie;uw), a spiritual form, therefore 
He is pttham (@ugw), different [from the world]. Being 
both pétham and apétham, He is said to be pethdépttham. 
Therefore, in reference to the world, God [as a personal 
being in these several capacities] exists as apzthan (9@uger), 
pethan (Guger), and pethapethan (@ugm@uger). God exists 
as all the world, and yet as other than the world; He is 
perfectly mingled with the world, filling the whole, and yet 
is without the least weariness of these things. At His com- 
mand souls are born and die, in accordance with their han- 
mam, good and bad deeds which they have before performed. 

* UrEI.—God is the whole world; He is other than the 
world; He is closely united with the world, and fills every 
pore, and yet is not in the least entangled in it. While 
souls, by means of His Satti, experience births and deaths 
in accordance with their previous kKanmam, He is eternally 

ure, and is one on whom the nature of souls never comes 
fi e. he is never made the subject of their joys and sorrows 
in consequence of kanmam). 


COMMENTARY. 


The first stanza teaches the nature of the union of God 
with souls. 

1. The body, which is constructed of bone, skin, muscles, 
tendons, etc., and which possesses organs formed from the 
Elements, is so intimately united with the soul, that the 
soul always responds when the name of the body is men- 
tioned. Such is the intimate connection of God with the 
soul; yet God is not the soul, nor is the soul God. Some- 
times God appears as the soul, and at other times, as other 
than the soul. 

The proposition, that God exists in intimate union with 
the soul, and yet is other than the soul, has analogical proof 
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in the union of soul and body, it having been before shown 
that the soul and body are different. 


The following stanza asserts, against the Véthantists, who 
maintain that God and the soul are not two, that they are 
two, and that without God the soul has no power of action. 

2. The Vétham teach that he who first existed alone, who 
is eternal, pure [or free from malam], and who has no equals 
or superiors, is one. That one is God; and thou who sayest 
that they [God and the —_ are one, art the soul. Thou 
art entangled in _— ; and since thou art entangled in 
pasam, this, by the rule of exception, evinces God to be 
free. If there be not a God distinct [from the soul], the 
soul would have no power of motion or action; just as the 
simple letters would be mute, if there were no vowel a (9) 

The proposition, that God and soul are intimately united, 
and that the soul has no power of action without God, finds 
analogical proof in the case of the vowel a and the simple 
letters. 


The following stanza explains the union in which the 
soul and God cease to appear as two. 

8. As sound and the tune, so God and the world. As 
sound is to the tune, filling all its notes, so is God to the 
world, pervading all its forms. As neither tune nor notes 
can exist without a musician, so there must be three eternal 
entities. 

As the fruit and its flavor, so God and the world. As 
the flavor pervades all parts of the fruit, so God pervades 
the world from the first. 

As the oil and the sesamum-seed, so God and the world. 
As the oil so exists in the seed that it can be separated, so 
God pervades the world, and yet is separable from it. 

The Satti of Deity perfectly fills and pervades the world, 
and is so intimately connected with it that they do not 
appear to be two; and yet she is something different from 
the world. 

Therefore, the difficult Vétham, without asserting that 
they are one, do declare that they are attuvitham, not two 
[a unity in duality]. 

It is maintained, that, in reference to the union of God 
with the soul, or the world, attuvitham does not mean tam 
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(ee), oneness, for the term @am is used in the Vétham, and 
might be here used, if that were the strict idea. The mean- 
ing is, that God [and His Satt’] exist in so close a union 
with the soul, etc., that they are not apprehended as two. 

The very existence of the person who asserts that the 
expression attuvitham means merely oneness, proves that he 
and God are not one. The expression does not mean that 
they are two; but that they are so united as not to be [or 
appear to be] separate persons. 

he proposition, that God is thus intimately united with 

the universe, and actuates it, is established by the analogy 
of sound and tune. The proposition, that He stands from 
eternity in this intimate union with all things, is proved by 
the analogy of the fruit and its flavor. The proposition, 
that God is in such a sense one with the world, or the soul, 
and yet different from it, is argued from the analogy of the 
seed and the oil. 


The next stanza meets those who assert that attuvitham 
means oneness, and that Piramam (Iw) [Brahm] is every 
thing; and confirms the foregoing position. 

4. God produces the world, and stands in so close a union 
with it, that He may be said to be the world [or to exist 
as the world], just as we speak of the whet-stone, which is 
composed of gold-wax and sand. Because God enters into 
my soul, when I stand freed from the influences of the 
senses, etc., I might speak of myself as the world. This 
entrance of God into the soul is not a new thing. The fact 
of God’s close union with me from eternity becomes mani- 
fest [or is understood], when I become free from the control 
of the senses. 

Here, then, the proposition that God and the world stand 
as attuvitham, is proved by the analogy of the whet-stone, 
which is composed of both wax and sand. 


Without the divine agency, neither merit nor demerit has 
any influence on the soul; and when the soul is affected by 
either, it is only that which previously existed, that has an 
effect; and when God produces any such effect, He does it 
without either desire or hatred. 

5. When a body comes into existence in accordance with 
— existing kanmam, the soul to which that body 

elongs, will come and unite with it. 
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But how is it that sanmam is found in connection with 
the soul, which is pure from eternity? ‘The soul is not pure 
i. e. free from anmam] from eternity. Its previously per- 
formed vinei (a9 %er), action [=kanmam], exists with it from 
eternity. 

Nore.—tThe primordial state of the soul is that of a being which, 
though in itself essentially pure, is enshrouded in paésam, and is thus 
rendered relatively impure. I have never met with any attempt to 
explain the assumed fact that the soul is thus originally enthralled. 


That which causes the existence of body is kanman; how 
then can kanmam exist without a body? They [kanmam 
and body] exist from eternity in relation one to another, as 
the seed to the tree; and, also, as the crop of grain to the 
food it furnishes, and to the seed it yields for another year. 

He [God], the giver of whatever is needed, is the cause 
of these entanglements in pdsam, and ultimately secures 
liberation from the same. 

God, in these operations, is like the field which yields its 
stores to those who cultivate it. The field that is sown with 
red paddy [has no intrinsic power to vary its products, and 
thus] does not yield grain differing from what was sown. 
So God, like the field, operates without desire or hatred 
[simply carries out the law of kanman, having no will or 
power to do otherwise]. 

But is he, who thus operates, unaffected by emotion or 
purpose? He is entirely unaffected. These operations trans- 
pire simply in his presence. The products of the field are 
produced, and are matured, while the field lies perfectly 
passionless; so it is with the works of God. 

We have here the proposition, paksham, that God, with- 
out the emotion of desire, or of hatred, separates souls from 
bodies, and reunites them [with other bodies]; the reason, 
éthu, which declares that this is done in accordance with 
kanmam; the analogy, sa-paksham, wherein the divine ope- 
rations are compared to the field; and the exception, vi-pak- 
sham, by which it is proved that there would be no operations 
[no effects produced], if there were no previous kanmam. 


The assertions, ‘that souls can assume bodies for them- 
selves in accordance with the law of kanmam ; that kanmam 
spontaneously attaches itself to bodies; and, consequently, 
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that no God is required, are, in the following stanza, denied ; 
and, on the contrary, it is maintained, that these several 
operations are the works of God. 

6. While souls are eating the fruit of their former kan- 
mam, & process which is called [ pirdrattam (Sonrgsgw), or] 
piraratta-kanmam, they are unc onsciously sowing for a future 
crop [to be gathered and eaten]. This process [of sowing] is 
called [akamiyam (gemduns), or] dkdmiya-kanmam. These 
actors [souls], while thus sowing, come into [organic] union 
with the prospective kanmam [future crop] which they must 
eventually eat; and by this means they will be compelled, 
just as the i iron is drawn to the magnet, to gather what they 
have sown, and to eat it. This process ‘lof reaping] is called 
[sagnehitham (#@Agsw), or] sagnchitha-kanmam. 

Now, if they do not experience all this through the agency 
of God, who is there that is able to understand “and properly 
bring together all these things, [carrying souls] through all 
their various and respective ydni (Gwe), matrices, in all 
their worlds [or places of existence] ? 


The next stanza teaches that the three malam, dnavam, 
mdyet and kanmam, are eternal; that God is omniscient; 
that souls have limited understanding ; and that Deity 
changes not. 


Norr.—tThe three malam are, according to this School, coéxistent 
with souls, each soul being env elop ved in this complex ethereal exist- 
ence, just as the unblown flower is in its calix, or its archetype in 
its primordial undeveloped organism. Méyei is primordial matter, 
that from which the body is developed. Anavam is original sin, or 
the source of moral darkness and suffering to souls. Inherent in 
Méyei, in all its modes of existence, dnavam imparts its own charac- 
ter to the whole developed organism. Aanmam is that imperative 
power [or fate] which inheres in the organism of the soul, in all 
stages of its existence, prescribes its course, and meets out its deserts. 


7. Anava-, méyd- and kanma-malam, are fetters to souls, 
coéxisting with them, just as the husk does with paddy, and 
rust with | copper, which are not new things, but are aborig- 
inal and coéxistent. God actuates these malam [bringing 
out all that is required by kanmam], just as the sun’s rays 
cause some flowers to open, and others to close. He does 
this for the purpose of removing @nava-malam. 
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The propositions, that the soul is eternally entangled in 
these malam ; and that the three malam always coéxist, are 
established by the analogies of the paddy with its husk, and 
the copper with its rust. 

The proposition, that God carries on, without change or 
emotion in Himself, the five operations, which are for the 
purpose of removing the malam, is proved by the analogy 
of the sun’s influence on flowers. 

Souls are declared to have limited understanding, because 
they are from eternity entangled in malam; while God is 
asserted to be omniscient. 

God remains unchanged in all His operations [or unaffected 
by them], just as the sun does, while flowers open and shut 
in its presence. 

As the same solar ray varies in its influence [on flowers, 
etc.], so does God in His operations. His Sit-Satti (5459), 
Illuminating Satt’, assumes different forms, sometimes that 
of Ichchd-Satti, sometimes that of Gndnd-Satti, and some- 
times that of Avriyd-Saiti. In this way the Lord himself 
becomes the possessor of the powers of resolution, produc- 
tion and preservation, and thus appears as the subject of 
ichchei, gndénam, and kiriker. 

Nore.—The idea is, that God in His essential nature, as the Great 
Male, or Father, of the universe, is subject to no change, in affection 
or otherwise. But, by His intimate union with His coéxistent Satti, 
He becomes the apparent subject, as well as source, of emotions, and 
of all the properties of an operative being. 


The next stanza treats of the course of souls through 
births and deaths, and refutes the doctrine of those who say 
that souls have no understanding at death, and that they 
have no other body than their gross body of sense. 

8. As the mind, that understands the things which the 
soul sees, feels, and possesses, when awake, does, in sleep, 
forget them all, so the soul, at death, leaves its stila-sartram, 
gross body, composed of eyes, ears, etc., which was prepared 
for it in accordance with the demands of its before acquired 
kanmam, and with its sikkuma-sariram (@4@wefsr), vehic- 
ular body, adapted to its existence in heaven or hell, passes 
off through the air. The soul thus conditioned, passes as 
an atom [or invisible being] with its sikuma-sariram, and, 
quicker than thought reaches its object, falls into the womb 
at conception. 
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It is here implied, that sometimes the soul, because of its 
enormous sins, will lie as a stone, for a season, without fall- 
ing into any womb. 

At other times, the soul is so rapid in its transition from 
one body to another, that it will Be re-invested without 
apparently leaving its former body, just as the span-worm 
does not entirely quit one position till it reaches the next. 
This further implies that certain intermediate steps [or 
births] may be omitted, so that it [the soul] may at once 
take a body fitted either for heaven or hell. 

As one, in a dreaming state, understands and acts differ- 
ently from what he does when awake, so the soul’s under- 
standing will undergo a change in accordance with its suc- 
cessive bodies; but it is not destroyed while the body is 
changing. Thus the soul, with its sikkuma-sariram, is ever 

repared either for enjoyment in heaven, or for suffering in 
hel as its kanmam may demand]. These points are estab- 
lished by the analogy of dreaming. 

There are three kinds of bodies, viz: ydthand-sariram 
(wase@efrw), body of agony, capable of suffering in hell 
[yet indestructible by pain]; pithasdra-sariram (ygsens- 
#fr), subtile body, fitted for heaven [the world of minor 
gods, where the body is such as the gods have, over whom 
Indra rules]; parundéma-sariram (ugG@e_wefrw), changeable 
body, adapted to this world of kanmam [or probation]. 


Nore.—The Tamil Sédstiris speak of five sariram. These are 
commonly denominated: stilam (#0 grevw), lingam (Q@)eSaiaew), at- 
tumam (4410), param’-dttumam (uswTgsgZiww), and mak’- 
dttumam (wanggiw), The stalam, and the lingam, which is the 
same as the sikkumam, coéxist whenever the sti#lam exists at all. 
The others are higher successive developments, which the soul comes 
to enjoy as it advances in gndnam, divine knowledge. 


The author next meets and refutes several heterodox 
notions, viz: that, respecting the two bodies, sti/am and 
siikkumam, one is developed only as the other is destroyed; 
that arivu, the understanding, perishes [with the body]; 
that the ydni, matrices, do not change [or that there are not 
various forms for the same soul]; that God exists as the 
soul, and that they [God and the soul] will eventually be- 
come one again; and that souls are all one being [individu- 
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alized by development, and all eventually to be resolved 
into the great fountain Soul]. 

In opposition to these several dogmas, the author shows 
that the understanding and the body will suffer change, in 
the way of new productions, and that the soul is subject to 
a diversity of births [or forms]. 

9. The case of the soul [at death], when it leaves its stia- 
tekam [=stiila-sartram], and, as one possessed of siikkuma- 
tékam, takes another gross body, is like the snake’s passing 
out of its old skin [with its new skin}; or like one in a 
dream, as before mentioned; or like those who [through 
their high mystic attainments in sit’) leave their own 
bodies, and enter the bodies of others. The oneness of the 
atmosphere and the air in a pot, when the pot is broken, 
does not represent this case [i. e. the state of the soul at 
death; for it is as distinct a being at death as before, being 
still organized and intelligent]. Nor does the case of a 
dancer, who represents different characters by simply chang- 
ing his dress, meet the case [i. e. the soul is not individual- 
ized merely by its organism; but it is in itself an individual 
being]. 

Te. similitude of the serpent’s leaving his slough, is given 
in reference to those who say that one body is destroyed 
when another is developed; that is, to such as maintain that 
there is no sikkuma-sariram different from stilam, it is here 
proved, that there is [such a vehicular body], just as the 
snake has a new skin before it drops its old one. 

The import of the similitude of the dream is, that the soul 
[in its transition-stage] is just as if it were united with the 
sikkuma-tekam in a dream, when its understanding, which 
is connected with the stila-tékam, and which in the waking 
state sees, hears, tastes, smells and feels, is not destroyed. 

The similitude of a person’s leaving his own body, and 
entering the body of another, meets the assertion of those 
who maintain that the ydni, matrices, of souls are not varied. 

The declaration, that the state of the transmigrating soul 
is not like that of the dancer referred to, is given as the 
refutation of the doctrine of those who assert that souls are 
one in essence. 

The showing that the similitude of the atmosphere and 
the air in a pot, does not represent the state of the soul at 
death, is given as a refutation of the doctrine of the Méyd- 
vathi (wruran) [a School of Véthantists]. 
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The propositions, that the sikkuma-sariram is never de- 
stroyed; that arivu, the understanding, does not perish in 
the process of transmigration; and that the achchu (9#«) 
[=ydni], matrices, are varied [to meet the demands of kan- 
mam], are supported, respectively, by the analogies of the 
snake, the dream, and the soul of a devotee passing into the 
body of another. 


The all-pervading nature of God is next explained. God 
= all space, without being limited or confined by any 
thing. 

10. If you assert that, according to the doctrine that God 
fills all those things which may be designated by the terms 
he, she, it, He is not one being, nor many, but both one and 
many, the truth is, that He exists as perfectly filling every 
place. He is not divided so as to occupy individual places, 
as an individual. None of these things designated by he, 
she, ut, exist isolated {or entirely separate from God]. Just 
as the sun’s light, while it spreads every where, is not con- 
fined [or entangled by any thing], so it is with God. If 
God and the universe be thus, ie. it may be asked, do 
Sathdsivan, who combines in himself the Male and Female 
Energies of Deity, and the other great gods, exist? Sathd- 
sivan and the other gods, and also the universe, are the 


servants of Deity, and perform the work of servants in 
their respective places. 

The proposition, that God is not confined to any place, 
and does not exist as many things, but exists pervading all 
space, is argued from the analogy of the sun’s light. 


IL. 
THIRD SUTTIRAM. 


Proof of the Existence of Soul. 


Sirrrram.—Soul exists in a body formed, as a machine, 
from Méyei, in its developments. That there is a soul, is 
evinced by the rule of exception, [by which it is asserted of 
every thing else] that this, that, etc., is not the soul. Be- 
cause, the soul says, this is my body, therefore, it exists as 
something other than the body; just as one says: these are 
my things, therefore they are something different from me. 
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Because the soul has a knowledge of the five Perceptive 
Organs [or understands by them], therefore, it is other than 
they. And because it understands its course through the 
Avattei [the organisms of life, intelligence, etc.], therefore, 
it exists as something different from them. During sleep, 
there is neither eating, nor other action; therefore, the soul 
exists as something different from the body. Because the 
soul understands instruction given [any communication 
made to it], therefore, it must have existence. 


Nore.—The foregoing argument from the condition of one in 
sleep, is based on the assumed truth that life and soul are essentially 
the same. Body is regarded, in any condition, as mere matter. 
Therefore, it is inferred, that, as life manifestly continues while the 
body sleeps, there must be soul distinct from body. 


Uret.—The proposition, that soul exists, is here estab- 
lished by the illustrative examples given, viz: this and that 
are not the soul; this is my body; it [the soul] knows the 
Perceptive Organs, and the way through the Avattei; it un- 
derstands when a thing is made known; when one is asleep, 
there is neither eating nor acting. 


COMMENTARY. 


The first stanza goes to show that the existence of the 
soul is proved by the rule of exception—that this or that 
is not the soul. In reference to the objection that Pathi, 
Pasu, Pésam, have no existence as eternal entities, and that 
body itself has no understanding, it is here shown, that 
those three first things are realities, and that the body has 
no understanding, but that the soul has. 

1. That which stands inseparably connected with the five 
mystic symbols [a, u, m, Vintu, Ndtham]; that which says: 
I am not the Seven Zuthu (¢gs57g7), essential parts of the 
human body [viz: humors, blood, semen, brain and mar- 
row, skin, muscles, bones], nor the Organs of Action, nor 
the five Perceptive Organs—that which, having thus distin- 
guished itself from all these, still says of all things else: 
this, this, ete., is not _ I—that one thing which thus exists, 
distinguished from all these, is the soul [or, lit., is thyself]. 
Now, thou art in union with the Perceptive Organs ete. ; 
yet, just as the mirror, which reflects the objects near it, is 
not itself those objects, so the Perceptive Organs etc., which 
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reflect or show thee to others, and which are mere inert 
effects from the material cause, Méyei, and in which thou 
art developed, are not thyself. And though thou shouldest 
say: because I stand in the five Perceptive Organs, and 
know all things, therefore I am God, yet know that thou 
art not He who is exalted above the highest. 

Thou [the soul] art not God, nor Mayet, nor the various 
organs of the body; but thou art alone, an individual being, 
an eternal one. 

The material, bodily organs exhibit the pleasures and 
pains which the soul experiences in its progressive course, 
just as the mirror reflects the objects near it. 

As the mirror, without the sun’s light, cannot show any 
thing to the observer, so the soul, in union with the Per- 
ceptive Organs etc., has no life [or manifestation], without 
the agency of God. 

Hence, there must be three eternal entities [Deity, Soul, 
Matter]. 

The proposition, that the soul can have no animation 
when dissociated from God, is established by the analogy of 
the mirror, the adjacent object, and the sun’s light; and by 
the rule of exception, according to which it is declared, that, 
when no object is presented before the mirror, and, also, 
when there is no light from the sun, then the mirror can 
reflect nothing. 


It is shown, in the next stanza, that the soul exists in the 
body. Some ask, whether the body itself has no under- 
standing, and whether wrarvu (2 erie) [= aa, arivu], 
the understanding itself, cannot know [or perceive] things. 
In answer to this, it is shown that neither body nor under- 
standing can have knowledge. 

2. According to universal custom in the world, one says 
of his own property: this is mine; and of what is not his 
own: this is not mine; which shows that man is something 
else than his property. Therefore, as thou [soul] art in the 
_habit of saying of thy hands, thy feet, thy body, which are 
not essential parts [or properties] of thyself: they are mine; 
and of arivu, the understanding, which is not thine intrinsic- 
ally: it is mine; so, since what one claims to be his own, is 
something different from himself, these organic properties, 
which thou claimest, are something other than thyself. 
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It is customary to say, respecting any thing which is 
known: I thought so; I did so; Isaidso. Therefore, the 
possessor of arivu, understanding, must be something differ- 
ent from it. 

This common mode of expression [this is mine, etc.], is 
analogical proof that the soul is different from the body; 
so that this whole argument for the soul’s existence, is con- 
tained in the expression: my body. 


The existence of the soul is next proved from its know]l- 
edge of the Perceptive Organs. This is designed to meet 
those who say that there is no other soul than these five 
organs. 

3. The Perceptive Organs differ from one another in their 
functions, one not apprehending the objects of another. 
These organs, called body, tongue, eyes, nose, and ears, may 
all convey the sensation of touch, which power they “y last 
four] have besides their own respective functions. If there 
is a being which can understand the objects of the five Per- 
ceptive Organs, which are indicated by the five mystic let- 
ters, viz: sound, tangibility, form, flavor, odor, thou [soul] 
art that one. Thou canst see, since thou art one who dis- 
tinguishest the objects of these several organs, that thou art 
not one of them. 


Nore.—These five mystic letters are those of the panchakkaram 
in its third stage of development. They are na-ma-si-vd-ya (6w8- 
aw), See this Journal, Vol. Il. p. 154. 


Because there is something which, after it has perceived 
and understood the objects of sense, and after those objects 
are removed, still exists reflecting on them, therefore, that 
something must be the soul, which differs from all those 
things. That it is so, inquire and know. 

This is established by stating the séthanam, premises, and 
the séttiyam, conclusion. 


The soul’s existence is proved from its knowing the course 
of the Avattei. To those who assert that it is the pirdéna- 
vdyu that exercises the functions of understanding, it is an- 
swered, that then there would be no understanding when 
the Avattei are resolved [or in a quiescent state]. 

4, While the pirdéna-vdyu is carrying on the process of 
breathing, in the body respecting which it is said: thou 
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[soul] art not it, and while the Perceptive Organs lie dor- 
mant [in sleep], the soul, passing to a position in which its 
active functions [or poses are dormant, and from whence 
it passes out, with its vehicular body, will, in its dreams, 
carry on its sports, now riding on an elephant, now crown- 
ing it with flowers, and now performing various exploits, 
etc.; and then, again, is at once restored to its own gross 
body. Hence it is plain, that thou who doest this, art not 
the pirdna-vdyu, nor the body. 


Respecting the existence of the soul at the time of sleep, 
when there is no action. Some say that the combination of 
the Elements produces intelligence, just as the mingling of 
turmeric and lime produces redness. And some assert that 
the bodily organs have intelligence. 

5. The body which, as some say, sees and understands all 
things, sees not, when that which causes it to see is dormant. 
In sleep, one lies merely breathing, neither eating nor act- 
ing; therefore, that which sees and understands [in that 
state] is the soul. But is it said, that arivu, the understand- 
ing, is produced by the combination of the five Elements? 
Then arivu would never vary in its operations, and would 
never become dormant. Depending on the combination of 
the Elements, which is permanent [while the body lasts], it 
must always be the same. On the same principle [if arivu 
is a mere result of bodily organization—a mere phenomenon 
of organism], eating and drinking, being other phenomena 
of the body, should continue also, when the body sleeps. 

Though the organ of the eyes be perfect, and the object 
before it be illuminated, yet, if the attention be absorbed in 
another [a mental] object, the eyes see nothing. That arivu 
which apprehends the object of attention, must be some- 
thing else than the eye, or body. 

Here, the reasoning being from effect to cause, the argu- 
ment stands in the form of premise and conclusion. 


The sixth stanza meets certain objections respecting the 
conscious, thinking soul. There are some [the Sivdttuvithi 
(Qa7gs109H)| who say that one and the same being [God] 
exists as stv’-dttumam (@anggiww), the sentient, living soul; 
as param’-dttumam (uswrggww), the soul of the universe; 
and as Para-Piramam (us9zww) [Brahm], Supreme Deity; 
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and that, in these cases, there is no real change, other than 
what the atmosphere undergoes by being confined in ves- 
sels of different forms. ‘This idea is here refuted. 

6. That which understands some things, which desires to 
know what may be known, which seeks for those who can 
teach these things, which is ignorant of some things, which 
forgets some things once known, which, though its active, 
auxiliary bodily organs, as the Avattei, lie dormant in sleep, 
yet is itself still active, and understands as when awake— 
that something must be different from God who knows at 
once all things. That being which understands things as 
above mentioned, and is the servant of God, is the soul. 
All who know the truth, will testify to this. 

God is omniscient, and destitute of pleasure and pain. 
But the soul is of limited understanding, is capable of being 
instructed, is subject to the Avatte:, and experiences pleasure 
and pain. Therefore, the dogma of the Sivdttwvithi, that 
the sentient soul and the soul of the universe are one, is 
here refuted. This is done by a statement of premises and 
conclusion, in which the cause is argued from the effect. 


The body, which is formed from Méyez, as a machine, ex- 
ists under different [forms and] names. Hence is inferred 
the existence of soul. But the doctrine that Sittu, Spirit 
[Deity], is itself changed into [or is ——- as] the world, 
and exists also as sivan, life, is here denied. 

7. It may be known by inquiry, that all the Tattuvam 
from kalei [including five of the Vittiyd-Tattuvam] to piru- 
thuvi_ [the first of the Attuma-Tattuvam, hence including all 
the Attuma-Tattuvam, and all but two of the Viltiyd], are 
developed from, and are resolved into, Méyei. The body, 
with the indwelling soul, is addressed as a person, just as 
we designate a lamp by the word Jizht. hen one has 
come to understand, through Sivan, Siva-gndénam, the wis- 
dom of Sivan, thus having become pure [or free from the 
darkness of malam], and then inquires into these things, he 
knows that his body is composed of all the Tattuvam from 
kalei to piruthuvi, and that he [his soul] is different from 
his body. 

The body is here compared to a lamp, on the ground 
that the lamp is constituted of the vessel, wick, and oil, 
combined. 
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The idea that the soul understands things through the 
instrumentality of the body, and yet has no understanding 
independent of God, is taught by the expression: when 
the soul has come to understand, through Sivan, Siva- 
gndnam, ete. 

It is here shown, that all from kalei to piruthuvi is mate- 
rial; and that this is not the soul. 

The proposition, that the soul, operating in its several 
bodily organs, has understanding, is argued from the anal- 
ogy of the lamp. 


SY. 
FOURTH SUTTIRAM. 
Respecting the Soul in its Relations to the Antakaranam. 


StrrrramM.—The soul is not one of the Antakaranam 
[manam, putti, akangkdéram, and sittam], but it is that which 
stands intimately united with them. The soul naturally 
exists [from eternity] in @nava-malam, just as pure copper 
does within its rusty exterior; on this account, it is in itself 
destitute of understanding. The soul [when developed] 
enters into the five Avatte:, and exists with them, just as a 
king with his prime minister and other attendants. 

Uret.—Having previously spoken of the external Tattu- 
vam, the author here treats of the utkaranam (e.-* s7earw), 
internal Tattuvam [= the Antakaranam]. 

When an earthly king, having made an excursion with 
his prime minister and other attendants, returns to his pal- 
ace, he appoints suitable persons to wait at all the outer 
gates, and stations a guard at the entrance of the inner 
courts, and then retires to his private apartments. Thus 
the soul, in the body, its pirdna-vdyu standing as a guard to 
its inner courts, enters into the five Avattet. 


COMMENTARY. 


It is first shown, that the soul is not one of the Antakara- 
nam. ‘To such as assert that the Antakaranam have under- 
standing, it is here answered, that the soul understands, not 
they. 

rd Though the five Perceptive Organs apprehend their 
respective objects by means of the Antakaranam, yet no one 
of the Antakaranam is the same as any one of these organs. 
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Manam and the others, which are developed in the body m 
accordance with the law of kanmam, perform their respect- 
ive functions as instruments of the soul, just as the Percept- 
ive Organs do theirs as instruments of the Antakaranam. 
This is like waves in the ocean. 

Here, the sea is the soul, the waves are the Antakaranam, 
and the wind is malam. As the waves rise according to the 
state of the wind, so the objects of sense come up in accord- 
ance with kanmam. The soul, in one of the Antakaranam, 
and by the instrumentality of one of the Perceptive Organs, 
understands such objects. 

The proposition, that the soul understands by means of 
the Antakaranam, is established by the analogy of the sea 
and the waves. 

The fact that the soul is no one of the Antakaranam, 
though they perform their functions only as its instruments, 
is analogous to the fact that, though the Perceptive Organs 
have no power of perception except as instruments of the 
Antakaranam, yet no one of the Antakaranam is the same 
as any one of the Perceptive Organs. 


It is next shown, that the soul is intimately connected 
with the Antakaranam. The nature of the Antakaranam is 
pointed out, and the soul shown to be different from them. 

2. Sittam is the organ of [clear and determinative] thought. 
Akangkdram is the darkening organ, the foundation of self 
and pride; it leads [the soul] to say [in view of its attain- 
ments]: “I, mine, none like me,” ete. Putti is the organ of 
discrimination, that is, it discriminates and defines the ob- 
jects which come before the mind in accordance with kan- 
mam. Manam is the organ of attention, and presents objects 
[through the senses], but does not clearly define them. That 
which stands in these several organs, and performs variously 
their respective functions, is the soul. By means of the dif- 
ferent Antakaranam, the soul presents various phases [or 
mental phenomena], just as the sun varies in its expression 
[as to heat and light], at rising, at noon, in the afternoon, 
and at setting. 

As a person tastes and points out the six flavors, while 
no one of them, e. g. bitterness, is conscious of its own taste ; 
so the soul, while the Antakaranam are unconscious of their 
respective natures, understands them all. 
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The proposition, that the soul is something different from 
the Antakaranam, and that, when in union with them, it 
exhibits their respective phenomena [or performs their dif- 
ferent functions], is argued from the analogy of the sun, 
which is something different from the several parts of the 
day which it marks, and which presents different appear- 
ances and intensity in those different parts of the day. 


Norse.—The Antakaranam are a sort of intermediate instrumental 
agents, standing between the soul and the senses. Through them, 
also, the soul, aided by divine illumination, is enabled to understand 
things in a truer light and in truer relations, than it is possible for 
the senses to present them. By the aid of manam, attention and 
simple perception are secured. By the aid of putti, the soul gets a 
distinct and definite idea of the object presented. Through the 
agency of akangkdram, the soul is individualized, and is led to 
appropriate to itself its attainments, and thus exhibits selfishness and 
pride. Through the organ sittam, the soul carries on the processes 
of thought, inference, etc., and is thus enabled to soar into the intel- 
lectual regions. 


It is next shown, how the five mystic letters become the 
proper forms of the Antakaranam and of the soul. 

3. The letter a () is the proper form of akangkéram ; 
u (2) is the proper form of putti; m (w) is the proper form 
of manam ; Vintu (aég) is the proper form of sittam ; 
Nitham (erg), which is never dissociated from the other 
four symbols, is the proper form of the soul. If you exam- 
ine into these five symbols, you will see that they form the 
Piranava-soripam (Srema@ene;uw), the proper form of 
Piranavam. The arivu, understanding, of the soul, when 
thus favorably combined with these five symbols, is like the 
high tides of the sea. 

When the soul, still in union with them, causes the Anta- 
karanam, and the letters, to speak out, Piranavam takes the 
form of Ndétham. Then the understanding of the soul is as 
the tides of the ocean [i.e. in its highest degree, like the 
high tides of the sea, which arise at the time of the conjunc- 
tion of the sun and moon]. 

When the Antakaranam and the letters codperate per- 
fectly, the understanding of the soul is greatly diversified 
in its operations. 
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This proposition is established by the analogy of the sea 
and its tides. 


Nore.—Piranavam is a technical term, of deep mystic meaning. 
It is commonly used in all parts of India, wherever the higher doc- 
trines are understood. Prof. Wilson defines it to be “the mystical 
name of the Deity, or syllable Om.” It has, however, a more extensive 
meaning. In the sense of Om, it symbolizes Para-Piramam, the 
first developed Male Deity; Athi-Satti, the Prime, or first developed, 
Satti; and Attumam, soul. But, as seen above, it is composed of, 
or embraces, the five mystic letters, and hence, as a name of Deity, 
it extends to the five superior developed gods, viz: Sathdsivan, Ma- 
yésuran, Ruttiran, Vishnu and Brahma. Tamil authors further teach 
that from this same Piranavam there arise eleven other particulars, 
beside these five letters, which are mystic developments of Deity, 
its Satti, etc., in the human body. But according to the more com- 
mon, and more correct, Tamil usage, Piranavam is to be under- 
stood as the complex symbol of the sacred five, and an incarnation 
of the powers of the five gods. Ongkdram, or Om, frequently has 
the same meaning. Om, however, often indicates the common Triad : 
Brahma, Vishnu and Sivan, whose respective indices are a, u, m, 
which are the constituents of Om (aum). 


Because these five letters are material, they cannot ope- 
rate except as instruments of the gods inherent in them. 
So, also, the Antakaranam, being material organs, though in 
close union with these letters, cannot act except as instru- 
ments of the soul occupying them. 

4, The gods, which have a connection with Piranavam, 
are innumerable [i. e. there may be innumerable develop- 
ments of the five operative gods, each of which five-fold 
classes may act through these organic symbols]. But the 
supreme divinity of Nadtham is Sathdsivan; that of Vintu 
is Mayésuran ; that of m is Ruttiran ; that of u is Vishnu; 
and that of ais Brahma. As there is no profit [from Pira- 
navam] either to the whole Piranavam, or to the letters sev- 
erally, but the advantage is all his who understands them; 
so there is no profit to the Antakaranam, either from the 
letters or their divinities, but it wholly accrues to the soul. 

This statement, that these letters are the proper forms of 
the Antakaranam, and that Sathdsivan, and the rest of the 
five, are the prime divinities of these letters, is the doctrine . 
of the Séstiram. 
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It is next taught, that the soul is naturally, and from 
eternity, obscured [without intelligence], on account of its 
connection with dxava-malam. Contrary to those who assert 
that the soul is pure [or unentangled in malam], but is ob- 
scured by the body, and, also, to those who say that puru- 
shan, the disembodied soul, is itself intelligent, it is here 
asserted, that it is not so; and the proper state of the soul 
is given, and the nature of mdyei is explained. 

5. If the soul, which is something different from the body 
which is formed from mdyet, cannot see by means of the 
body which it holds as a lamp, then it has no means of 
knowing and experiencing any of the fruits of kanmam 
which appear in the various objects of sense. Anava-malam 
enshrouds the soul from eternity, just as wood conceals fire 
[latent heat] within it, so as not to be consumed by it. 

The proposition, that @zava-malam shrouds the under- 
standing of the soul, is argued from the analogy of the wood 
and the fire. 

Anava-malam is darkness; and méyei is a lamp. Until 
dnava-malam is removed, mdyd-tékam (wawnGgsew), body 
formed from médyei, is the lamp [of the soul]; but when 
dnava-malam is dispersed by the sun of wisdom, it will 
cease to be a lamp. 


View of the soul, when it stands, as a king with his min- 
isters, in the Avaite. Here is presented that state of things 
which exists when dnava-malam obscures the understanding 
of the soul. 


Nore.—In order to understand what follows, we must consider 
the soul as in the human body, commencing with its first stage of 
development there, and rising thence to a conscious and active exist- 
ence, in its organism. ‘The states of the soul called Avattei, are here 
named, and imperfectly explained. For a more complete view of 
the Avattei, see the preceding article, pp. 19-25 of this volume. 


6. The soul in miléthdram (epergrsw), the lowest condi- 
tion of the embodied soul, which is the Avattei called turiyd- 
thitham, has no connection with any of its bodily organs, or 
Tattuvam. In the turiya-avattei, in the region of the navel, 
it becomes united with pirdna-vdyu. Passing thence to the 
region of the heart, it comes into the Avatter called sulutti, 
where it forms a connection with sittam. Passing thence to 
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the throat, it attains to the Avattei called soppanam, where it 
is always associated with twenty-five Tattuvam, viz: the 
five Rudimental Elements, sattam, ete.; the Five Vital Airs, 
vasanam, etc.; the Ten Vital Airs, piréna-vdyu, etc.; the four 
Antakaranam, manam, ete.; and purushan [one of the Vit- 
y calmer erg Proceeding thence to the forehead, to the 
Avattei called sdkkiram [between the eyebrows], it comes 
into the possession of the five Organs of Action, vaékku, ete. ; 
and the five Perceptive Organs. In this state, the soul has 
become a conscious and intelligent being. Yet it is wanting 
in several of the higher Tattuvam, viz: the five Siva-7attu- 
vam ; the six Vittiyd-Tattuwvam not named above; and the 
five Elements. 


Respecting the Méldl-Avatter, the vision of the Avattei, and 
the transition of the soul to the Sutta-Avattei. 

7. The soul, which is thus possessed of the sékkira-avattet, 
in the forehead, will, in the same place, also come into 
possession of the five Meldl-Avaitter, beginning with sékkiram, 
just as it came into possession of the Aéld/-Avattei. In 
the same region, in the forehead, when the soul has come to 
understand the courses of these several organs, as it has 
[before] left one set and joined another, so it will quit the 
latter [the M/2dl-Avatte’], and take possession [of the Sutta- 
Avattei |. 

This is to be understood by the instruction of the Guru. 
The divine grace [in him] is our éérakam, support [or source 
of true knowledge]. 


Vz. 
FIFTH SUTTIRAM. 


For the Further Explanation of the Nature of the Embodied 
Soul, the Way in which God actuates Souls, and the Proper 
Forms of the Three Malam, commonly called Kanman, Mé- 
yei and Anavam, are here presented. 


SirrrramM.—As before stated, the five Perceptive Organs 
perceive nothing — as instruments of the soul, and yet 
while they [actuated by the soul] perceive the objects pre- 


sented to them, they have no knowledge of the soul. So 
souls, while they understand, whatever they know, by the 
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Arul [or Arul-Satti] of the incomparable God, notwith- 
standing, have [in this process] no knowledge of God. This 
condition of the soul with God is like that of iron before 
the magnet [which is a passive and unconscious recipient of 
a foreign influence]. When the magnet attracts the iron, 
there is in the magnet neither change, nor want of change; 
just so, when God attracts souls, there is in Him neither 
change nor want of change. 

Uret.—The fact that the Perceptive Organs have no 
knowledge of the soul, while in perceiving objects they are 
its instruments, and the consideration that it is because they 
are material that it is so, furnish analogical support for the 
proposition that the soul has no knowledge of God, while it 
understands things as it is acted upon by Him; and, also, 
for the reason, which is that the soul can know nothing of 
itself, and that, like matter, it must be influenced by God. 


COMMENTARY. 


In the first stanza it is shown, that the Perceptive Organs 
have no power of perception except as instruments of the 
soul; and, further, that the soul cannot apprehend any thing, 
nor be made to eat [experience] even one kanmam, without 
the aid of the Perceptive Organs. 

1. While the soul exists as the lord of the Perceptive 
Organs, causing them to operate, these organs are not con- 
scious that they are acting in obedience to the soul, nor that 
the soul is their lord. If the soul, while thus united with 
the Perceptive Organs, does not understand, then it cannot 
know any thing. If the soul, which is thus made intelli- 
gent, does not occupy the Perceptive Organs [as their lord], 
then the eyes cannot see, nor the ears hear, nor the other 
Perceptive Organs apprehend their appropriate objects. 

This is manifest from the fact that, when the soul exists 
in the forehead of an infant, and in certain of the Avattei, 
even the Perceptive Organs have no functional life. 

Here we have the proposition that the soul perceives by 
its union with the Perceptive Organs, and, also, the excep- 
tion which proves that, if the soul understands not by the 
senses, then it has no understanding. 


It is next taught, that, according to the foregoing princi- 
ple [that the Perceptive Organs are actuated by the soul], 
souls themselves are actuated by God. 
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2. Thou [who deniest this] hast forgotten the doctrine of 
the Vétham, that the world exists and moves on in the pres- 
ence of God, Himself being unmoved. Souls, which hold to 
God as their guide, who has said: I will make known things 
[or cause them to be known and felt], according to the hkan- 
mam of souls, will see and understand the objects which 
come before them, in accordance with their respective kan- 
mam. Consider that Sivan, who has the whole world as 
his form, the various ydni-moulds, matrices, as his members, 
and the Ichchd-, Gndnd-, and Kiriyd-Saiti as his Antaka- 
vanam [or instrumental causes], is the God who actuates 
souls. Yet he never recognizes any of these instruments 
individually. 

It is here shown, that the world does not appear to God 
[as a matter of importance], and that it cannot exist perma- 
nently, like a spiritual being, because it is material. 

Here is the proposition that the soul in the Perceptive 
Organs understands things as it is acted upon by God, and 
also the reason why it is so, in that the soul must know and 
experience things in accordance with the law of its kanmam 
{and this, it is maintained, none but God can understand 


and regulate]. 


Next is explained the sense in which God and the world 


exist as attuvitham; also, the manner in which souls are 
obscured by 7Zirdtha-Satti (PCrngesH), the Concealing Satti, 
of God, and yet are not destroyed; and, also, the sense in 
which tirdtham (GCr7gw), the work of concealment or ob- 
scuration, is called grace. 

3. As stars, which exist distinct from the sun, fade awa 
at the approach of sunlight, so that they appear not; so is 
it with souls, which are concealed by the Tirdtha-Satti of the 
God who seeks [in this process] their mutt, final deliver- 
ance. They are thus enabled to say: we have experienced 
the good and evil of all the objects of sense; and, by this 
course of experience, they also become united as one with 
God [enveloped in His glory], who is sometimes seen and 
sometimes concealed. Inquire and know this. 

The proposition, that, if the soul eats the fruit of its han- 
mam by the instrumentality of the Perceptive Organs, and 
under the operation of 7irdtha-Satt:, then her [Satti’s] proper 
form will shine forth [as the garb of the ran is supported 
by the analogy of the sun and the stars. 
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The next stanza treats of the entanglement of the soul in 
pasam, and its liberation from it; and of the fact that tira- 
tham is properly called arul, grace. 

4. Does God exercise no _— except in obscuring souls, 
and in causing them to eat their kanmam, the fruit of their 
own doings? He exercises grace in balancing the kanmam 
[and thus cancelling them]. Are Zirdtha-Satti and Arul-Satti 
two distinct Satti? Tirdtha-Satti is Arul-Satti [i. e. they are 
different forms or developments of the same thing]. hen 
was Arul-Satti produced to God? She is coéxistent with 
Deity. Aru/-Satti never exists dissociated from God; and 
God has never, from eternity, existed without Aru/-Satti. 
As the sun, which disperses darkness by its own light, is to 
the natural eye, so is God to the vision of those who have 

assed from the influence of Tirdtha-Satti, and embraced 
Arul-Satti as their deliverer. 

The proposition, that Sivan will reveal himself by the 
light of Arul, is supported by the analogy of the sun and its 
own light. 


Vi. 


SIXTH SUTTIRAM. 


Respecting the Distinctive Natures of Deity, which is sattu, truth, 
and of the World, which is asattu, untruth. 


StrrrramM.—Every thing which can be known, is asattu 
(9%), untruth; and whatever cannot be known, is siinv- 
yam (@eous), a non-entity. Therefore, what is not inclu- 
ded in these two expressions, is Sivam, Deity, which is sattu 
(#7) truth. The established world declares this. 

Urer.—How is it, that all which may be known by arivu, 
the ‘understanding, can be called a lie? It is so, on the 
ground that all such things are developed, exist for a while, 
and are destroyed. 

How is it, that what is not known is said to have no ex- 
istence? It is the same as when we speak of a rope made 
of tortoise-hair, or of flowers in the air, or of a hare’s horn. 


COMMENTARY. 


To such as think that they are sattu, which is Sivam, it is 
shown, that they are not that saétu. 
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1. Hear thoy who knowest not that an untruth is a lie. 
All those things which may be known by the understand- 
ing, and designated as this or that, are false. Dost thou 
[the soul] who art not that lie, and who hast seen the truth, 
Inquire respecting the lie which thus exists? If thou con- 
siderest the way in which letters written in water, perish as 
soon as written; if thou dost consider how the apparent 
realities which exist in a dream, vanish when one awakes; 
and if thou hast noticed how the mirage, which is seen as 
water, disappears as one comes up to test it—then thou hast 
in these things an illustration of the manner in which all 
visible [or known] things are declared to be lies. 

The proposition, that the world is a lie, is supported by 
the analogies of the writing in water, the circumstances of 
a dream, and the mirage. 


What is not included in the two [the known and the un- 
known], is the divine sattu, truth. God cannot be compre- 
hended by the understanding of the soul, but is to be known 
by the help of Arul. 

2. What is the force of the expression, that God is neither 
that which may be proved and known, nor that which can- 
not be anton | If you mean by this, to ask, whether that 


being exists, or does not exist, he who has seen truth, has 


said, considerately, that he exists. But if you mean to say, 
that his existence may be proved and known by the soul’s 
understanding, he would become [by this supposition] a 
lie, something different from himself [i. e. he would be mis- 
apprehended]. Therefore, as Sivan is beyond the reach of 
thought and speech, Sivam must be that truth [or real entity] 
which cannot be known by the soul’s unaided wisdom, but 
is to be known by the help of Aruj. What is that Arul? 
It is the divine foot of Sivan. 


Nore.—Arul is here used in the sense of Arul-Satti, the goddess 
of grace. She is the source of grace, or illumination, to souls. She 
shines graciously on all who approach the foot of Sivan, or humbly 
worship him. Hence, she is styled “the divine foot.” 


The same subject is continued in the next stanza. 

3. All things which may be known [by human reason], 
will a hence, they are called a lie. Therefore, that 
one thing which cannot be known, is Sivam, Deity. If this 
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be so, then thou [the soul] who art qualified to know that 
one thing, and receive the benefit of it, art yet ignorant of 
it. Consequently, if thou thinkest it can be ascertained by 
reason, thine apprehension of it will make it a very different 
thing from what it really is. For be who has seen the truth 
[Deity], by the aid of the gracious look of Sat-Kuru(#56@), 
the True Guru, will understand [Deity] by the grace [Aru/] 
of Sivan. Therefore, when one gets a vision of Sivan, he 
will not see him standing alone, as something quite distinct 
[from the soul], but he will see him as inseparably con- 
nected [with himself]. , 


The same subject continued. 

4. In meditating on Sivan [with a view to get a vision of 
him], whenever the disciple contemplates him under certain 
imagined forms, he will not discover his true form. When 
one meditates, saying [in his mind]: this meditation sur- 
passes [the prescribed] meditations, even that is one of the 
meditations. If one meditates, saying that there is nothing 
which he should picture to himself in his meditation [i. e. 
that there is nothing to be seen], his meditation will be 
fruitless—all his fancied happiness in mutt, final liberation, 
will be vain. If one, in performing any meditation, is en- 
abled to say that that sanliatian [i. e. the object which he 


contemplates in it], is he [Sivan], it will be a proper medita- 
tion on him. Therefore, to meditate, through the Aru/- 
[Satti] of Sivan, is the chief thing; all else is vain. 


The same subject continued. 

5. Because Sivan stands as the arivu of the soul, he can- 
not appear as a distinct being to the apprehension [of the 
soul]. When he comes to be known thus [as connected with 
the soul], he will not be known by the soul’s arivu. What 
is the reason that he cannot be thus known? It is because 
he exists as the life of the soul [i. e. as its spiritual life and 
vision]. On the same principle on which the eye cannot 
see and point out the soul, which stands as the life of the 
eye, and gives it the power of vision, the soul cannot un- 
derstand Sivan, who has become the source of gndénam, 
spiritual understanding, to the soul; nor can it discriminate 
and point out the evil which is prescribed for it. Hence it 
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is manifest, that the soul is made to understand by the help 
of Arul. 

The proposition, that Sivan stands not as a stranger [or 
one dissociated], but as the life of the soul, and causes it to 
understand, is supported by the analogy of the eye. 


The same subject continued. 

6. Since, therefore, Sivan does not stand out as one disso- 
ciated from the soul, he is not a being who can be seen and 
pointed out as this or that. If, then, he thus exists as some- 
thing not distinguishable from the soul, is it wrong to say 
that Sivan and the soul are one? That is not the meaning, 
they are essentially distinct. Since there is an arivu capable 
of apprehending things, and saying: this is it, etc., there- 
fore, when it is said: one exists, he who says it, must also 
exist. Hence, that which discriminates, saying: this is it, 
etc., does not exist as two, to the apprehension of the soul. 
Who, then, is Sivan? He who stands in the soul, and who 
possesses the arivu that knows all things, is Sivan. 

There are some who interpret the expression: who stands 
in the soul, etc., to mean that the soul, which understands 
by the arivu of Sivan, becomes also Sivam. But, as there 
is one who shows things, and one who sees; so that which 
knows, is the soul, and he who makes known, is Sivan. 


Thou — art not Sivan. It is only because thou art de- 


luded, by the circumstance that he does not appear entirely 
dissociated from thyself, that thou art led to say: I am that 
Sivam. 


VIL. 
SEVENTH SUTTIRAM. 


Continuation of the Subject respecting Pathi, Pasu and Pisam, 
Deity, Soul and Matter. 


StrrrramM.—In the presence of Sivan, who is sattu, truth, 
all things are false [or as nothing]. Because the universe 
perishes, and becomes a lie, therefore, Sivan will not know 
[or regard] it. The world, being itself material and perish- 
able, knows nothing. There is an arivu, understanding, 
which can distinguish and understand both sattu, which is 
eternal, and asattu, which is not eternal. That [understand- 
ing] which is neither sattu, nor asattw, is the soul. 
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Uret.—Hence, the soul may be styled sath’-asattu (e539), 
both truth and untruth. 

How does Isuran {[=Sivan], God, manage the affairs of 
the world? As in jugglery, which is not for the exhibitor, 
but for the spectators, so he [Sivan] recognizes no profit in 
the universe, and is, therefore, said to know it not. 


COMMENTARY. 


It is here shown, that he who fancies himself to be Sivam, 
which is truth, is not that. 

1. So far as the soul does not exist as a stranger to Sivan 
[dissociated from him], they are not two distinct beings, but 
one. If all things are Sivam [i. e. mere developments from 
Deity], then there cannot exist the two distinctions, viz: a 
being to be known, and one to know. If thou sayest that 
Sivan himself, who exists inseparably united [with the soul], 
is the one who understands, by the help of asattu [=material 
organs], I answer, Sivan, standing distinct, could not see 
for understand] asattu. For, the senseless asattw cannot 
exist in the presence of Sivan, just as darkness cannot stand 
before the sun [i. e. he is no more dependent on asattu, than 
the sun on darkness]. 

He who would know, must learn whatever he knows from 
a teacher [but, as implied, Sivan needs not to learn]. 

The proposition, that asattw cannot stand before sattu, 
Deity, is supported by the analogy of darkness before the 


sun 


The assertion, that asattu may have intelligence, is next 
refuted. 

2. As the mirage seems to the ignorant to be water, but 
proves to be a lie, when one approaches and examines it; 
so, when there are none who, by the help of Aru/, can un- 
derstand asattu, it will appear to be true and profitable. 
Because this asattw has no arivu, it can neither see nor un- 
derstand any thing. Therefore, examine and see that asattw 
has no intelligence. 

The propositions, that the world is a lie; that it is void 
of intelligence ; that, until one comes to view it in the light 
of Arul, it will appear a truth, but, when seen by the help 
of Arul, will become a lie, are supported by the analogy of 
the mirage. 
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The next stanza treats of the nature of the soul, in refer- 
ence to those who think that they are Sivam, which is sattu, 

8. The following is what Paramésuran (us@we#se@r), God, 
taught to [his Satt] Isupari (w#uM). That which under- 
stands sattu, which is spiritual, and asattu, which is corpo- 
real, is the soul. Now the soul is not sattu, which is 
spiritual, nor asattu, which is corporeal; nor is it the re- 
sult of the union of the spiritual and the corporeal. When 
undeveloped, it exists not like the spiritual ; and when de- 
veloped, it does not exist like the corporeal. But it exists 
united with both. How is the soul manifested? It is mani- 
fested [or developed in union with sattu and asattu], just as 
the fragrance of the lotus exists, pervading the flower. By 
its union with sattu, it becomes [or appears as] sattu ; and 
by its union with asattu, it becomes asattu. Therefore, the 
soul is styled sath’-asattu, both sattu and asattu. — 

As there is no fragrance without the flower, so the soul 
cannot appear [or become manifest] alone. As the fragrance 
exists as the natural property of the flower, so the soul ex- 
ists as the natural property [or inhabitant] of the body. 

The proposition, that the soul cannot exist alone, is sup- 
ported by the analogy of the fragrance and the flower. 


The next stanza replies to those who ask how the soul 
can be sath’-asattu, and yet neither sattu nor asattu, 

4. When disease attacks one, he becomes deranged, but, 
by the application of appropriate medicine, his mind be- 
comes clear; therefore, thou who possessest a changeful 
understanding, canst not be that satu [unchanging Deity]. 
Then, is not the soul asattu [meaning, here, the soul’s organ- 
ism]? No, it is not asattu. For that asattu, without thee 
[soul], can neither know, nor experience, the proper fruits of 
thy good and evil deeds, which thou hast known by thine 
understanding, hast performed, and hast gathered [for future 
use]. Therefore, thou art neither sattu nor asattu, but sath’- 
asattu. 

One sometimes loses his reason by excessive hunger; but 
on eating he regains his usual understanding. God is a 
being who possesses an unchangeable understanding; and, 
since thou art one who possessest a changeful understand- 
ing, thou art not God. 
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The same subject continued. 

5. Agngndnam (93 @@rer) [=(u1¢ Ear) pdsa-gnénam, 
organic understanding, or the perceptive power of the Tat- 
tuvam] cannot be developed in possession of the gndénam 
of Sivan, who is sattu. Because this agngndénam is a lie, 
and is corporeal [an organism from mdyei], it cannot be a 
dévelopment from Sivam. But this pdsa-gnénam is devel- 
oped in possession of pasu-gnénam (u#@;7er), the natural 
understanding of the soul. When does the pure under- 
standing of Sivan exist? It exists from eternity, coéxistent 
with Deity, like the cool sea, the water, and the salt. How 
long has pasu-gndnam existed? This, also, is eternal, coéta- 
neous with the soul. 

This illustration may be thus given: the water is coéta- 
neous with the sea, and the salt with the water; so, soul is 
coétaneous with Deity, and pdsam [the primordial envelope 
of the soul] is eternally coéxistent with the soul. Here, 
the sea represents Deity; the water, the soul; and the salt, 
padsam. 

As salt cannot exist in the sea except in union with the 
water, so pdsa-gnénam has no connection with Siva-gninam, 
except as it stands connected with pasu-gadnam. 

The proposition, that pdsam has no connection with Deity 
except as it comes in connection with the soul, is supported 
by the analogy of the sea, the water, and the Salt. 


VUL 
EIGHTH SUTTIRAM, 
The Way in which Souls obtain Wisdom. 


SorrmramM.— When God, who operates within as thy life, 
comes as a Guru, and teaches thee that thou hast forgotten 
thy real nature, having been brought up with the hunters, 
the five Perceptive Organs, and explains [to thee] the three 
stages which thou hast performed in a previous birth, viz: 
sarithei, kiriket, and yokam, and causes gndnam to spring 
forth—when he comes in kindness to instruct thee, then 
thou [soul], having left thy former state of darkness, and 
escaped from tirdtham, and, in the form of gndnam, passed 
into union with Aru/, wilt exist forever in perfect union 
with God. 
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COMMENTARY. 


God, as a Guru, gives instruction in éavam (ga), ascetic 
duties. 

1. Let those who have always performed the tavam, as- 
cetic duties fi. e. those who have regularly gone through the 
three aad of sarithet, kiriket, and yokam, and who have 
enjoyed the three subordinate states of bliss [the three lower 
heavens], viz: sdlokam, sémipam, and sdripam, which are 
the rewards, respectively, of the three stages which they 
have passed through—let them utterly renounce whatever 
: they have attained in those states of bliss; and then shall 
‘ they be born [on earth] in those desired conditions which 
| their respective courses of penance deserve, and shall obtain 
Siva-gnénam. Such is the firm decision of those who have 
studied the Vétham and the Akamam, after having duly 
examined the matter. 


The possession of the pleasures of the lower heavens, 
dtineh by the performance of sacrifice and other ceremo- 
nies, is not mutti, final liberation and beatitude. Mutti is 
obtained, when the two vinei (@q@aI%r), courses of good 
and evil acts, have been completed, and their fruits eaten. 

2. As with one who eats when he is hungry, and is for a 
short time satisfied, and then becomes hungry again, such is 
the case of one who, by the performance of ydkam (@waaw), 
sacrifice and other ceremonies, imposed by kanmam, obtains 

the pleasures of sélokam, etc. He must return to this world, 
where he may become possessed of the wisdom which he 
before barely approached, when he had dissipated his native 
ignorance by means of the penance he performed in former 
births. This is the point where the merit and demerit of 
his former deeds, which adhere to him, are balanced, so that 
they can be cancelled at once. Hence, one must secure lib- 
eration by first attaining to the stage of gndnam. 


; Norr.—The fourth and last stage of Hindt religious life is called 
gnanam. It is here that Siva-gnanam, divine wisdom, is attained. 
{ The soul is supposed to have reached, in some former birth, the bor- 
} ders of this stage. Hence, after having ascended to some of the 
upper regions, to enjoy what it has earned, or to eat the fruit of its 
good deeds, it again returns to earth, where alone merit can be 
secured, to resume that course in which alone it can obtain true 
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wisdom, and, at last, complete liberation from the bondage of the 
Tattuvam. The cancelling of the kanmam, the balancing of good 
and evil deeds, the eating of the fruit of the two vinei, and the like, 
involve the principle that all the demerit of evil deeds must be suf- 
fered, and all the merit of good deeds be enjoyed, and that, in 
accordance with this, one’s course of life and action is determined by 
his previous course, which constitutes a part of the “eating the fruit 
of former acts.” A specific evil is never cancelled by being counter- 
balanced by a greater good. The fruit of that evil must be eaten, 
and also that of the greater good. The two vinei, the two courses 
of action, must be run through. ’ 


The next stanza shows how God instructs the three classes 
of souls, which are denominated Vigngndénakalar, Piralayé- 
kalar, and Sakalar. 

Norr.—The Vigngndnakalar are those enlightened souls which 
remain under the influence of only dnava-malam. Such have risen 
above the influence of their senses, indeed of their whole material 
organism, which they still inhabit, and have satisfied the demands of 
kanmam, or have eaten the fruit of all their own proper acts. Only 
their original sin, or that source of evil which was always attached 
to the soul, called dnava-malam, still adheres to them. 

The Piralaydkalar are such as are still under the influence of two 
malam, dnavam and kanmam. They have advanced far in the sys- 
tem; and have risen above the influence of their senses and other 
organs. They have escaped from mdyei, or maéyd-malam, the source 
of those organs. 

The Sakalar are souls which are still entangled in the three malam, 
dnavam, mayei and kanmam. Yet these may have entered the proper 
way of life, and may, therefore, receive divine instruction. 


3. Whenever the Vigngndnakalar come to understand God 
who exists within, and gives intelligence to them, having 
arrived at the position which is suited to the removal of the 
obscuring power of pdsam, true wisdom will spontaneously 
spring up tothem. To the Piralaydékalar, which are yet en- 
tangled in Gnavam and kanmam, God Himself will come as 
Téeva-Kuru (@sa@q@), the Divine Guru, and will stand within 
them, and instruct them. To the Sakalar, which are united 
with their three malam, @navam, méyei and kanmam, and 
which are destitute of true wisdom, God will come in the 
form of a ménisha-kuru (wreflagé@@), human Guru, and 
will establish them in sarithei, kirikei, and yokam, and will 
afterwards bring them into true wisdom [or establish them 
in the stage of gndnam]. 
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The next teaches that no other books than the Vétham 
and Akamam, are true Séastiram. 

4. Souls understand nothing except as they are made to 
know; for the deeds they have formerly done, will after- 
wards flow on and enshroud them [in ignorance]. But 
those who reject the irregular Séstiram as no Sdstiram, and 
embrace and understand the Vétham and Akamam, as the 
true Sastiram, which were given by Sakandthan (esenger), 
the Universal Lord, who is full of grace, shall attain mutt, 
liberation, in the bodies they then possess. 


The fifth stanza teaches that the form of the Téva-Kuru is 
not one developed from médyet, like the human body, nor a 
mantira-teki (we S7Cs@), form constituted a divine abode by 
means of mantiram [like an idol]. 

5. Who could know Sivan existing in his own invisible, 
spiritual nature, were he not to reveal himself in his three 
forms? God, thus known, is like the breast-milk which is 
as yet unsecreted [or apparently non-existent], and like the 
tears of those who wear jewels [young females], and like 
one’s image which he sees reflected in the water. 

God appears in the form of gndénam, in the case of the 
Vigngnaénakalar, just as the blood is developed [or trans- 
formed] into breast-milk. 

The case of tears [not as yet manifest in the eyes of those 
who wear jewels] which are called forth by love and beauty, 
illustrates the case when God, taking the form of gndénam, 
stands as the Téva-Kurw before the Piralaydkalar. 

The image in the water represents the case of God’s com- 
ing to the Sakalar [as a Guru] in a divine body, formed like 
their own. 

The proposition, that one may see Sivan as an embodied 
being, though a spirit, is supported by the analogies of the 
breast-milk, the tears, and the image in the water. 


The next stanza refers to the excellency of the course of 
instruction in gnénam, and to the soul’s entanglement and 
liberation. 

6. He who has seen the truth, having discriminated what 
is false, who regards the Perceptive Organs, which are false, 
transitory, and diverse in their functions, as something dif- 
ferent from the soul’s own proper form [or permanent habili- 
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ments], and who considers and understands the way in 
which the soul exhibits the several forms [or functions] of 
the Perceptive Organs, just as the padikam (uw) [lit. 
crystal], prism, shows the five radical colors—he, being dis- 
tinct from these organs, will become a t2vam (@saw), god, a 
servant to Sivan who is truth. 

The soul does not operate through the Perceptive Organs, 
except in connection with Sivan. 

The doctrine, that the proper form of the soul is not that 
of the Perceptive Organs, and the reason of the difference, 
which is, that those organs are asattu, false and transitory, 
are set forth in the figure of the prism and the five colors. 


He who has seen that he is something different from these 
organs, will no longer exist as pasu-karanam (u#asem), & 
mere soul, but will exist as Siva-karanam (Aaszeario), one 
possessing the intelligence of Sivan; and at death will be 
established at the divine foot. 

7. The soul, which has been like a flood of water dammed 
up, having come to understand, by the proper means of 
knowing, the Perceptive Organs which have confined it, 


? 


and escaping from them, will not be born again; but, like 
the river which has broken through its embankments, and 
passed into the billowy ocean, it will become united with 


the sacred foot of the incorruptible Sivan. 

Were theriver, which has passed into the ocean, again 
to return to its bed, it would be salt water; just so, were 
the liberated soul to be re-united with the Perceptive Or- 
gans, it would not be, as before, pasu-karanam, but Siva- 
karanam, one possessed of divine intelligence. 

The proposition, that the soul, freed from the Perceptive 
Organs, will be forever united with Sivan, is supported by 
the analogy of the river-water which has pected tats the 
ocean. 


Explanation of the way in which souls unite with Sivan. 

8. If Sivan constitutes all forms [or organic beings], then 
there can be no other eternal being to be associated with 
him. If he exists dissociated from all forms, then he even 
ceases to be God, becoming now an inhabitant of one place, 
and then of another. Therefore, he is the all-pervading. 
Should we not, then, see God? The other members of the 
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body, unlike the eye which sees all forms, can see nothing ; 
so, it is not those who possess the eye of the mind, who can 
see [God], but those who have the eye of gndnam. As the 
eye has no power of vision when covered by a film, but, as 
soon as the film is removed, can see; so, when he shows his 
sacred foot [when Arvw/-Satti shines], then it [the eye of gnd- 
nam] can see him. 


Though the malam, which adhered to the soul previous 
to one’s instruction in gndnam, should again return, and 
cleave to it, still, since they were once removed by instruc- 
tion in gndnam, and were again united [with the soul], there 
is profit in it. 

9. Sivan, who, unperceived by thee, stands as life to the 
soul, and shows it favor, will make thee see that thou art 
not one of the Perceptive Organs, but something different. 
While he thus instructs [the soul], one does not leave the 
five Perceptive Organs, and become united with Sivan. 
Neither does one immediately leave these organs, on having 
eaten and exhausted his pirdratta-kanmam, stock of acquired 
merit and demerit. As moss, floating on water, when a 
stone is thrown in, will be separated [for a while], so dna- 
vam and kanmam will leave thee. Do thou, therefore, con- 
sider the way in which that which so darkens the soul, 
leaves and returns; and be thou freed from it all by Sivan, 
who will never leave thee. When one becomes associated 
with the sacred Aru! of Sivan, dnavam, méyet and kanmam 
leave him; but when he is removed from Aru/, those malam 
return, and attach themselves to him. 

This position is supported by the analogy of the water 
and the moss. When a stone is thrown into a tank covered 
with moss, the moss is separated, but immediately comes 
together again on the waters becoming quiet. 


IX. 
NINTH SUTTIRAM. 


The Purification of the Soul, or the Manner in which the Soul 
is freed, by the Eye of Gnénam, from the Process of Eating 
the Fruits of Kanmam. 

StrriramM.—To stand and see, by the divine Arw/, Sivan, 
sho can be known neither by pasu-gndénam, the intellect of 
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the soul, nor by pésa-gndnam, the understanding had through 
the corporeal organs, is the desired position. Therefore, 
search, by the eye of wisdom, into the way in which God 
stands in thee. When one, thus searching for God, is lib- 
erated, saying that pdsam is like the devil-car [mirage] which 
moves so swiftly that one cannot ascend it, then Sivan will 
be as a cool shade to him who has wandered in the burning 
sun. [This will be experienced] when he has pronounced, as 
directed, the celebrated panchdékkaram, five-lettered formula. 


COMMENTARY, 


Since one cannot know himself except through Siva- 
gnanam, and since Sivan transcends the reach of thought 
and speech, so that he cannot be known except by the aid 
of his own gndénam [=Arul], therefore, one must first be- 
come pure [liberated], by a vision of Sivan, through Siva- 
gndénam, and then he can see himself also. 

1. When one examines the several parts of his organism, 
which he has hitherto considered to be himself, such as 
bones, nerves, pus, phlegm, etc., he cannot determine which 
of them he is. If one examines in a discriminating way, 
and yet neither sees Sivan by the aid of his Arz/, nor knows 
himself, what thing can he know to be real or useful ? 

Hence, he will learn to say that this is vain and useless. 
Therefore, God transcends the reach of thought and speech. 


Since one, without the gndénam of Sivan, cannot properly 
understand any thing, either by pdsa-gndnam, or pasu-gnd- 
nam, perception, or reasoning, therefore, when the soul 
comes to understand by the aid of Siva-gndnam, it will exist 
in the form of gndnam, and be pure [or freed from its or- 
ganic entanglements]. 

2. The eye, which points out all things, cannot see itself, 
nor can it see the soul which enables it to see. And the 
soul, which enables the eye to see, cannot see itself, nor 
Sivan who stands showing things to the soul. He stands 
concealed, as a thief, while the soul is trying to see itself by 
its own powers. Therefore, examine into the way in which 
he thus exists in thee. 


When the soul becomes freed from its three mulam, d@na- 
vam, mayei and kanmam, it will then exist in its own proper 
form. 

















; 
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8. Will not Sivan, who is not subject to the three kunam, 
viz: rdsatham, timatham and sdttuvikam, nor to the three 
malam, who ever exists in his own imperishable form of 
happiness, and who is incomparably superior to all other 
beings—will not he come as the arivu, understanding, of the 
soul, which, wonderful to say, will never leave it, and, in a 
manner far transcending the rules of logic, reveal himself? 
He will thus reveal himself. Then the soul will be free 
from the control of all the Tattuvam. 


Some ask how it is that the soul, when it assumes Stva- 
Riipam, Sivan’s Proper Form, can — as Sivan, without 
becoming Sivam? Though the soul is developed in the 
form of truth [Deity] yet it does not possess either the wis- 
dom or the power of Deity. 

4. When thou comest to know that every thing which 
can be pointed out and known as this, etc., is a he, then 
thou wilt immediately understand that whatever else now 
exists, is Sivam, which is truth. Thou who art designated 
by the expression: this is he, art not that Sivam, though 
thou art united with Siva-Ripam, hast become pure, hast 
learned that asattu is asattu [material organism], and art 
freed from its influence. Therefore, become a servant [a 
t2vam] to Sivan, bear his likeness, and, by his Aru/, stand 
free from asatiu. This is what is meant by being freed from 
asatiu [the entanglement of one’s organism], and assuming 
one’s proper form. 


When the soul comes into the possession of Siva-Ripam, 
and becomes a pure one, the [original] nature of the soul no 
longer exists. 

5. The way in which one renounces all visible things, 
saying: not these, not those, and takes the form of Sivan 
who shows [these things]; and one who searches out and 
knows God who pervades all worlds, and operates in the 
soul—the way in which, by the help of the good Guru, it [the 
soul] escapes from the three malam which have adhered to it 
from eternity—this way is like that of the snake-charmer, 
who, by the power of his meditation, assumes the form of 
karudan (s@er), and removes the poison from the bite of 
a snake. In this case, the disciple may consider that he 
himself is he [Sivan]. 














93 


When the disciple attains Siva-Ripam, his malam lose 
their hold upon him. 
This proposition is illustrated by the statement that the 
ison of the snake-bite will be removed when the operator, 
y his meditations, has attained the form of karudan. 


Nore.—Karudan is the eagle-form vehicle of Vishnu, and is con- 
sidered as the sovereign of the feathered race, and the destroyer of ser- 
pents. To assume, spiritually, the form of karudan, and thus be able 
to control the venom of serpents, is considered to be one of the most 
difficult attainments of the wonder-working mantira-practitioners. 


Respecting the panchdkkaram. The soul takes the form 
of whatever it meditates on; therefore, when, by the use of 
the panchikkaram, it meditates on Sivam, it comes to pos- 
sess its form. 

6. When one understands the way in which the soul be- 
comes the servant of Sivan, by means of the panchdékkaram 
[how to worship Sivan in the use of the five inystic letters]; 
when, by the same letters, he performs piisei (yess) [pija], 
in the region of the heart, to Sivan_who is within him; 
when he performs, by those letters, Omam (gw), burnt- 
offering, in miléthéram, the lower part of the abdomen; and 
when he obtains gnénam, and exists between the eyebrows— 
then the soul becomes Siva-gndna-soriipt (Pa Erer@sre5 5), 
one embodied in the gnénam of Sivan, and there ever re- 
mains his servant. 

The proposition, that, when the soul comes thus to under- 
stand the nature of the panchdkkaram, the world which is 
destitute of gndénam, will cease to live [or will no longer 
affect the soul], is supported by tradition. 


Unless the soul gets such a view of Sivan as to enable it 
clearly to understand him, it will not become liberated. 

7. If one sees Sivan in himself, just as he may see the 
invisible Héku (@s7q) and Kéthu (Cag) [eclipsing planets 
=the nodes] in the sun and moon when eclipsed, that Sivan 
will become the soul’s eye; that is, when the soul sees 
Sivan, his Aru/ stands as the eye, and sees [enables the soul 
to see]. The way in which Sivan stands as if he were not 
different from the soul, and yet manifests himself, is like 
fire appearing from the wood in which it was latent. When 
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the wood is rubbed, the fire, which was previously in it, 
will appear; so Sivan will appear to the soul, without being 
separated from it. When God is thus manifested, the soul 
will be [to Deity] like iron in the fire, when the common 
nature (or appearance] of the iron has departed, and it has 
assumed the form [appearance] of the fire. Then the soul 
is subject to God, just as the iron is to the fire in which it 
has been placed. If thou repeatest the panchdkkaram, thou 
shalt be thus united with Sivan. Therefore, unceasingly 
pronounce the five letters. 

The proposition, that if one thus pronounces the five let- 
ters, he shall see Sivan, is supported by the analogy of Raku 
and KAéthu, seen in the sun and moon. 

The proposition, that Deity exists in the soul, undistin- 
guishable, is supported by the analogy of the wood and the 
fire. 

The proposition, that the soul may become united with 
Sivan, and exist in his likeness, is established by the analogy 
of the iron in the fire. 


If one offers the invisible [spiritual] pzé in the lotus- 
flower of his heart, he will be freed [from his bondage], and 
take the form of gndénam [be embodied in gnénam]. 

8. The hollow stalk to this flower of the heart is eight 
fingers’ breadth [six inches] in length, rising from the navel, 
and is composed of thirty-one T'attuvam, viz: those from 
piruthuvi to mdyet. Méyei is the receptacle of the flower. 
Sutta- Vitte [ Ruttiran, the first of the Siva-Tattuvam] is the 
flower, having eight letters as petals. The form for these is 
composed of the following kalei, viz: nivirti, pirathittei, and 
vitte. In the seed, at the top of this lotus-flower, are two 
Siva-Tattuvam, viz: Sathésivan and Mayésuran, who have, 
respectively, the forms of two kalei, namely, sdnti and sdntiyd- 
thithei. The part next above is the proper form of Natham ; 
and in Nétham is Vintu-Satti. Sivan, who is in the form of 
gnénam, remains firm in Vintu-Satti. Do thou, therefore, 
meditate on him thus situated within, and be united with 
him. 

As there is here given specific direction to perform inter- 
nal pisei, it is inferred, according to the rule of exception, 
that one may also perform external piisev, if desired. Hence, 
the two kinds of piisez are desirable. 
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Nore.—This fanciful representation of a portion of the human 
organism by the lotus-flower, springing from the navel, and blossom- 
ing in the heart and higher regions of the body, is very common in 
India, though variously exhibited. The terms here used, and the 
whole figure, will be readily understood, by reference to the Tattuva- 
Kattalei, the preceding article in this volume. 


X. 
TENTH SUTTIRAM. 


Respecting the Way of removing the Three Malam, viz: 
Anavam, Mayei and Kanman. 


SdrrrramM.—Sivan exists in the soul, as if he were the 
soul itself; so the soul may exist, as it were, one with Sivan. 
Then it will see how it is, that all which it before called its 
own action, becomes Sivan’s action. Then énava-malam, 
mayd-malam, and the irresistible kanmam which produces 
fruit to be eaten, will cease to be [or cease to exert any 
influence on the soul]. 

Ureri.—W hen the soul comes to be as one with Sivan, to 
walk in his ways, and to cease to say: I have done it, others 
have done it, etc., then Aru/-Satti will be its support. 


COMMENTARY. 


While the common understanding of the soul continues 
to live [operate], it is never exempt from the influence of 
the malam ; and while it thus lives, the soul itself must live 
in the form of the several malam [or in their garb]. It is, 
therefore, necessary that the soul leave its native under- 
standing, and take the form of Sivan. 

1. Those who are prompted to say: I have done this to 
one, and he has done this to me, etc., are still in possession 
of their common native understanding, which is adapted to 
investigation. Therefore, when one comes to the position in 
which he ceases to say: I am chief, then Sivan will exist in 
that soul, as if he were the soul itself. Those who are each 
prepared to say: there is nothing which I can ascribe to my- 
self, but all things are the work of Sivan—all those who are 
thus under the influence of Siva-gndénam, Sivan will bring to 
his sacred foot; and he will stand so united with each soul, 
that the common understanding of the soul will cease to 
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exist, and he will claim that all the operations of the soul are 
his, and that whatever is done to the soul, is done to him. 


The kanmam will not continue to rise upon those who are 
prepared to say: even the Perceptive Organs are not ours 
and: we are not our own, and: our own acts were performe 
by Sivan. 

2. Stand firm, and say: the Perceptive Organs are not 
myself; the going forth of these organs to the objects of 
sense, is not my action; I have no property in myself, I 
am the servant of Sivan. Do thou, also, say that Sivan is 
united with whatever body thou assumest; and that all 
which thou doest, is done by Sivan. He will then give thee 
the fruits of thy former deeds; but those malam shall not 
afterwards rise upon thee. 


Sivan is not partial; there is no action but what he affects, 
and, through him, kanmam will cease to arise upon the soul. 

3. It is God’s prerogative, to encourage and save those 
who resort to Him; therefore, He will surely save such as 
come to Him; and, while He will not save those who do 
not resort to Him, yet He bears no ill-will towards them. 
These servants who resort to Him, He will clothe in His own 
image; but others who do not come to Him, He will cause 
to eat of their own doings. Therefore, those who faithfull 
examine into this matter, shall not be re-visited with their 
former kanmam. 


The sanchitham, process of gathering merit and demerit 
for future eating, will be stopped by the proper course in 
gndxam. Pirdrattam, the kanmam already accumulated, must 
be eaten. Akdmiyam, the sowing for a future crop of good 
and evil, will not take place with the Gndnis [those who 
have attained to the stage of gnénam). 

4. If one weighs, and puts into a vessel, a certain quantity 
of asafcetida, and then removes exactly the same quantity b 
weight, the smell of it will still remain in the vessel; suc 
is prrdrattam, the lingering results, to be experienced, of the 
former deeds of the Gndni. These results attach themselves 
to the body which he inhabits. He cannot avoid these fruits 
of his own doings, he must eat them. Though this be so, 
yet the Gndni will not again be so entangled as to be sub- 
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ject to any influence consequent on his present course, as he 
was before, when he received according to his former doings, 
and had a body adapted to such experience. For such a 
Gndéni has come into the very form [or image] of Sivan, 
and, therefore, understands as one possessing Siva-karanam, 
the nature of Sivan. 


Men of wisdom will not be entangled in the objects of 
sense, nor infatuated by them. 

5. They who examine and understand Pathi, Pasu and 
Pésam, and who think that there is no shade [no consola- 
tion for the soul] except the shade of the sacred foot of 
Sivan, though they take notice of the objects of sense, yet 
are not infatuated by them, nor disturbed in their spiritual 
heroism; and they never leave that sacred foot. 


Nore.—Such persons are above the world, unaffected by the 
circumstances around them. They are compared to Rishis, who, 
“though they sit in fire, yet have the power of resisting its influence, 
so that they are not burned by it.” And, “like the horseman who 
drives his well-trained horse, they pass on undisturbed in their spir- 
itual heroism”—their high devotions. 


Méyei and kanmam will have no influence over Gndnis. 

6 Those who can discriminate, and say: this is the na- 
ture of sattu, truth [Deity], and this, the nature of asattu, 
untruth [material things], and who do not estimate things 
by their native understanding, but by the wisdom of Sivan 
—they will no longer relish any thing proceeding from the 
influence of @nava-malam, they will cease to feel the influ- 
ence of mdyei [=bodily organs developed from méyer], 
which will recede, just as darkness flees before the rising 
sun. They will be always united with Sivan, and ever exist 
in his form. 

As darkness cannot stand before the sun, and as the lamp 
shines not in its presence, so @nava-malam will disappear 
from the Gnéni, and méyei will cease to influence him. 

The proposition, that pdsam [= the three malam] will not 
affect one who stands in gndénam, is established by the anal- 
ogy of darkness fleeing before the sun. 

The proposition, that, when gndénam is withdrawn, then 
pasam will rise in its influence, is confirmed by the analogy 
of darkness rising on the departure of the sun. 

VOL, Iv. 13 
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XI. 
ELEVENTH SUTTIRAM. 
The Way in which the Soul unites with the Foot of Deity. 


Strrmram.—aAs the soul enables the eye, which has the 
ower of sight, to see, so Sivan looks upon the soul, when 
it has escaped from the control of its body, and become pure, 
and shows himself to it. In this way he gives his sacred 
foot to the soul, so that it will never cease to love. 

Uret.—As completely liberated souls, freed from the con- 
trol of sense, and standing in Aru/ as their support, see 
[God]; so, if those who are still in the body, but low risen 
above the influence of the Perceptive Organs, take their 
stand in Arul, they will become free, living souls. Then 
they will know Sivan by experience, and become closely 
united with his sacred foot. 

COMMENTARY. 

The liberated soul and Sivan have the same form. Though 
they are inseparably united, yet the soul is the servant of 
Sivan; and, in their union, they constitute attuvitham, unity 
in duality. 


1. The soul, which cannot apprehend all the five objects 
of sense at once, but perceives them as it comes in contact 
with them separately, can apprehend them at once by the 
help of Sivan, who stands, as 1t were, as the five Perceptive 
Organs. Therefore, that which apprehends the objects of 
sense one by one, is the soul. But Sivan sees and under- 
stands all things at once. 


The same subject continued. 

2. When the soul has become as one with Sivan, being 
united to his sacred foot, and understands as one [with him], 
it has pleasure; and when it sees and understands their one- 
ness, which he [Sivan] shows, it has great pleasure. Then 
Sivan, who has become the gndénam [=arivu], understand- 
ing, the gndthuru (@ng@), soul, and the Gnzyam, Deity [or 
the seeing, the seer, and the thing seen], will show himself 
every where present, and in union with all souls. He will 
perceive the thoughts of all who think, by the eye of his 
Arul, with whom he is ever united. 
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The next stanza explains the mode of Sivan’s existence, 
in reply to those who ask, whether, if Sivan fills all space, 
every one should not see him. 

3. Though the sun should come and stand before the 
blind, yet they cannot see—it will be to them as the dark- 
ness of night. Just so Sivan stands unseen by those who 
are entangled in pdésam, though he fills all space. To those 
who show themselves worthy, and love him, Sivan will give 
the eye of gndnam, and by it remove the snares of pdsam, 
just as the sun opens the lotus-flower, when it is in a state 
to be thus affected. 


How the malam are removed from the liberated soul. 

4, As the moon, by its beams, dispels the thick darkness, 
so Deity, which has been from eternity connected with the 
soul, will, by its grace, its Aru/-Satti, remove dnavam, and 
the other malam. As the magnet attracts iron, and brings 
it under its control, so will Deity draw the soul, and bring 
it under its control. While so operating, Deity will have 
neither action nor passion. 


In the state of bliss, no one of the three eternal entities 
will perish, but they will exist as before; yet they will exist 
without action—quiescent. 

5. Did the soul perish [as an individual being] on taking 
Sivan’s form, and becoming united with him, then there 
would be no eternal being to be associated with Deity. If 
it does not perish, but remains a dissociated being, then 
there will be no union with God. But the malam will cease 
to affect the soul; and then the soul, like the union of salt 
with water, will become united with Sivan as his servant, 
and exist at his feet as one with him. 


The next stanza gives an explanation of the deliverance 
which is here attainable, and of that which is final. 

6. The intensity of the sun’s light is lost on its entering 
a cloud; but when it escapes from the cloud, the heat and 
light are everywhere felt again. Just so is it with the light 
of the soul’s understanding: it is for a while obscured by 
the body which is formed from mdyei; but as it accom- 
plishes its pirdratta-kanmam, the eating of what it had pre- 
viously sown and gathered, it escapes from the malam which 
had p Moecin it, and which it was compelled to eat, and 
eventually shines forth in union with Sivan. 
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XII. 
TWELFTH SUTTIRAM. 


How Sivan, who surpasses the Powers of Thought and Speech, 
may be thought of, seen, and worshipped. 


StrrrraM.—Do thou thus remove the three malam, which 
prevent thee from uniting with the glorious strong foot, 
which is like the red lotus. Having so removed the three 
malam, join those who are the freed ones of Sivan, and, 
looking on the sacred bodies of those who have escaped 
from worldly delusion, and abound in love to Sivan, and 
also on Sivan’s temples, as Sivan himself worship thou them. 


COMMENTARY. 


Gndénam cannot exist where the three malam are [or where 
they influence the soul]; therefore, the malam must be 
removed. 

1. Do thou shake off these three, viz: kanma-malam, 
which adheres to thee under the form of merit and demerit ; 
médyd-malam, which [in the form of the Tattuvam] as piru- 
thuvi, etc., obscures the soul, and causes it to receive a lie 
for the truth [or to be deluded with worldly matters]; and 
Gnava-malam, which makes the soul satisfied with those 
things which should be regarded as false. The true Gndni 
cannot be in union with these three malam. 


The soul takes the character of its associates, just as any 
thing brought into contact with powdered saffron, takes its 
color. 

2. Those who are entangled in pdésam, and who are with- 
out Arul, will make those who associate with them forget 
the truth, and cause them to fall under the influence of ma- 
lam. But true Gndnis, who separate themselves, as far as 
possible, from such as are destitute of the beauty of gndénam, 
who associate with the devotees of Sivan, and who have the 
understanding of Stva-gndénam, will not experience further 
accumulation of malam. 


Sivan shines in those who possess the divine form [the 
true Gndnis]; therefore, they should be worshipped as Sivan. 




















101 


3. Sivan desires that all should know him, and gives his 
divine form to his pious ones, and graciously comes forth as 
the life of their souls, in order that they may understand 
every thing by him. Therefore, he reveals himself in his 
pious ones who know him, as ghee in curds. But in those 
who are entangled in pdésam, he remains unseen and unfelt, 
as ghee in milk. 


The on which the sacred temples may be wor- 
shipped. 

4. The Siva-Lingam is a mantira-mirttam (we Bsrepigg.), 
visible form composed of mantiram. Therefore, will not 
Sivan, who exists in all visible forms, and yet is different 
from them, appear in that form [Siva-Lingam] as his sacred 
body, just as fire, which exists everywhere diffused in wood, 
as iP it were not different from it, will, when the wood is 
rubbed, become visible? He will thus appear to the Gndni 
who stands in Sivan’s form, and sees him. 


Respecting the performance of piise’ [worship] to Sivan. 

5. He is not the body, ete., which are things that are dis- 
tinguished and set aside, by saying: this is not he, that is 
not he; nor is he the soul, which is distinguished from the 
body, and other things, by the same process. But he exists 
in both equally, and causes them to a. Therefore, all 
things are the property of Sivan. He pervades the Siva- 
Lingam, so as not to appear as any thing different from it. 
—* love him [as seen in that form], and perform piset 
to him. 


The kanmam will not lose their hold on any one, except 
by the worship of Sivan. 

6. When one does any thing, he cannot [while under the 
influence of kKanmam] avoid saying: I have done this, or: 
others have done it. Therefore, unless that hanmam be 
removed, true gndénam will not mature. But when one ex- 
amines, by the help of the gndnam he has, in order to the 
removal of kanmam, and worships Sivan, then the light of 
Sivan will shine in him. Therefore, do thou, with desire, 
worship, looking upon the devotees of Sivan, and the Siva- 
Lingam, as one [as equally the forms of Sivan]. 











—_ 
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Thou shouldst worship, looking on Sivan, the Guru, and 
the Sdstiram, as one. 

7. When Sivan, who is he who exists as the life of all 
souls, shall embrace, in his mind, souls which are under the 
influence of but one malam [the Vigngndnakalar], while in 
his proper position in them, then they will experience no 
further births. When he shall look, with his sacred eyes, 
upon those which are under the influence of two malam [the 
Piralaydkalar), but in which Sivan has shone, then to them 
will there be no other birth. When Sivan comes as the 
divine Guru to the Sakalar, which are subject to the three 
malam, but in which the light of Sivan has shone, and when 
he embraces them in his sacred mind, and looks upon them 
with his sacred eyes, and instructs them in the sweet Séstv- 
vam, then they will experience no other birth. 


The origin of this work. 

8. Sivan, through his chamberlain Nanti, revealed to our 
lord Sanatkumdran, in consequence of his high devotion, 
the Gndna-Nil (@rergre), System of Sacred Science [the 
Ravurava-Akamam). Meykanddn {a Guru of the third gener- 
ation from Sanatkumdran|, who has embraced in his mind 
the twelve Sanskrit Sith’ram of the Gndna-Nil; who wor- 
ships Sivan; who distinguishes and renounces asattu as 
such, and who perceives sattu ;—he translated these stanzas 
into Tamil. And now, that the inhabitants of the earth 
may understand these doctrines, they are here explained [in 
the commentary] in a logical form, by means of paksham, 
propositions; éhu, reasons; and tiruttdntam, proofs [or con- 
clusions]. 


Siva-Gndana Potham is ended. 
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MULAMULI. 





WERE Italian popery, English puritanism, and German 
rationalism given, to find apostolic Christianity, the problem 
would be like that of determining primitive Buddhism from 
its present phases in Ceylon, Thibet and Eastern India. It 
were as easy, from the present Fauna and Flora of the earth, 
to determine its Fauna and Flora in the cretaceous, oolitic, 
or carboniferous age. 

In Asoka’s edicts, there is nothing recognized superior to 
the Law. No idol-worship is enjoined, no god or saint 
invoked ;* and the missionary has now fo argue with Bud- 
dhists who put the Law in the place of the Supreme God, 
and who believe that Gautama was inspired in no sense 
superior to that in which Géthe attributed inspiration to 
Byron. Buddhist inscriptions subsequent to the age of 
Asoka, commence with: “Glory to the Arahatas”—those 
who have been perfected by the Law; then: “Glory to 
Buddha—Glory to the Law—Glory to Indra;” and finally: 
“Glory to Bhagavat,” the form now in use. 

Law is the origin of all things in the following article, 
which has been abridged from a small volume that purports 
to have been translated into Talaing from the Shan language, 
at Labong,+ A.D. 1768. It was, however, originally written 





* One passage Prinsep translated, with some doubt: “ Worship ye the lord, 
the proper object of worship.” He founded his rendering on /sa, or Jsana, 
being the Pali form of isvara; but in all the Pali that I have read it is written 
Isara, or Ishara ; and the usage of the pillar-Pali would lead us to expect the 
v to be retained in the name, as in Sanskrit, although in the Pali of books it 
is, in such compounds, usually omitted: e.g. sweta, white, is, in the inscriptions, 
the same as the Sanskrit, although in the Pali of books the word is written 
seta. Moreover, Ishara is never — to Gautama, but is used as a syno- 
nym of Siva, who, with the other Hindd gods, is regarded as vastly inferior 
to Buddha. 

+ Labong is a city in the Shan States, on a branch of the Meinam river, in 
about lat. 18° 46’ N., and long. 99° 30’ E., according to Major Macleod, who 
visited the place a few years ago. 
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in Pali, for portions of the Pali text accompany the ver- 
nacular version. The language differs from the Pali of 
Burman books enough to prove them the work of different 
authors. In this work, the earth is most usually called 
sundart, while in Burman Pali patavi is more common; the 
elephant is gajja, but in Burman Pali, hatti ;* and the king 
of the second deva-heavens is /nda,t but in Burman Pali 
Sakka ;t with other variations of a similar character. 

The development-hypothesis of the French philosophers 
has been traced to the Greeks; and here, in the origin of 
the mineral and vegetable kingdoms, the same doctrine is 
presented by the Buddhists. It probably had its origin 
where the Indo-European languages were first spoken, for 
it has clearly accompanied them in their migrations, both 
East and West. ‘The male and female creators, here emana- 
ting from the elements, resemble the first Eons of the Gnos- 
tics, which were produced by the Bythos; but are perhaps 
more nearly allied to some of the myths in the Puranas. 
The system here taught is quite different from any thing 
that has hitherto proceeded from Ceylon, or Eastern India, 
but approaches, in some of its features, to the Buddhism of 
Thibet, yet is materially different. Moreover, as the originals 
of the Thibetian books are Sanskrit, while this book was first 
written in Pali, it cannot have been introduced from the 
North. The Singalese books were nearly all destroyed in 
the sixteenth century, and the Burmese, Talaing and Tai 
libraries have been so imperfectly examined, that nothing 
can be argued from our previous ignorance that such works 
existed. 





* In the Pali of Asoka’s edicts, this word is hasti, as in Sanskrit; but I have 
never met with this form in Pali books. 

+ The Jndra of Sanskrit, r being dropped in Pali, as is usual in such com- 

unds, 

¢ This is the same word, in the original, as Turnour’s Sakko, See Journal 
of the Asiatic Society of Bengal, for Sept. 1837, page 718. I write Pali 
names in the uninflected form, and this is the usual practice with Sanskrit 
scholars ; but Turnour writes his names inflected for the nominative case. The 
o is affixed to the ground-form, to form the nominative singular of most nouns 
masculine with final 2. This mode of writing has led European and American 
scholars to make a distinction between Sanskrit and Pali words, where no dis- 
tinction exists. Thus, Asoko in Pali, when denuded of its inflection, becomes 
Asoka, as in Sanskrit; Suddhodano becomes Suddhodana ; Tavatinso becomes 
Tavatinsa ; and so in a multitude of other instances. 
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The Mulamuli* opens with the statement that, when Gau- 
tama, soon after he attained the Buddhahood, preached to 
his followers in Pali, they found it difficult to understand 
him; but one of them, the great Kachchanya, prepared a 
Pali grammar which enabled them to understand his lan- 
guage with facility.t When Kondanyat expressed his sat- 
isfaction with the grammatical principles evinced, Gautama 
replied: “ Kondanya! the law which Kachchanya has fol- 
lowed, is not his own. It is a natural law, that has descended, 
generation after generation, from the days of the Buddha 
Tikkhagga, at the beginning of the world.” Kondanya 
then expressed a desire that Gautama would inform them of 
the origin of the universe; and he responded in an uninter- 
rupted discourse which occupies the volume under consid- 
eration. 

“What was the first thing?” he asked. “Law. What 
law? The law of progress. Kondanya! before this mun- 
dane world came into existence, there were no bramhas, no 
devas, no men, no beasts, no earth, no fire, no air, no trees, 
no grass, nothing whatever; all was emptiness. The first 
things that came into existence, were the cold and hot sea- 
sons. They appeared simultaneously, and were succeeded 
by a wind blowing unceasingly.” The air increased until a 
mass was accumulated, nine millions six hundred thousand 
miles| thick; when water appeared, which went on increas- 
ing till it covered the air to the depth of four millions eight 





* From mila, root, origin, beginning ; because the work thus named treats 
of the beginning of things. 

+ This shows that the Pali was not regarded by the writer as the vernacular 
language of Magadha. The grammar reputed to have been written by Kach- 
chanya, still exists. I had a copy made from the palm-leaf, on small quarto 
paper, and the Pali text occupies between two and three hundred pages, while 
the Burmese interpretation covers more than two thousand. I made a com- 

endium of the whole Pali and English, a few years ago, on the model of 
Sangam Grammars, which might be printed in one or two hundred pages, 
and convey all the information contained in the two or three thousand in 
manuscript. 

¢ The Kondanno of Turnour, one of Gautama’s first converts after he reached 
the Buddhahood, and the only Brahman who recognized, in the infant son of 
king Suddhodana, the signs of a Buddha, In all the Pali I have read, where 
this name occurs, the last consonant is #, which I represent by my as pro- 
nounced in Burmah. 

§ The Pali word is bhava, sometimes rendered nature ; but the vernacular 
translation is like my English rendering. 

| The yojana of the text, which is variously estimated at from four to twelve 
miles, for the convenience of round numbers, I render by ten miles, throughout 
this article. 
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hundred thousand miles. From the water a vapor began to 
arise, which afterwards fell in rain. The dry season dried 
up the rain, and earth appeared, which increased until it 
was two millions four hundred thousand miles thick. The 
earth had a disposition to produce stones or minerals, and 
the ores of silver, gold, iron, tin and copper appeared, to- 
gether with the various precious stones. On the gold ore, 
the first appearances of vegetation were seen, in the form 
of green mucous slime, or brittleworts,* which were followed 
by the grasses, and by the other plants of the vegetable 
kingdom, in succession, 

The four elements had an inclination to produce living 
beings, the first of which were earth-worms and maggots, 
the product of earth. Air gave birth to numerous insects; 
fire to fire-flies; and water to innumerable water-insects. 
These animals had life, but they had neither understandin 
nor spirit. For an asankhyeyat of kalpas, they sentieeal 
to be born and die, when they began to increase slightly 
in intelligence; and, after an equal number of kalpas had 
elapsed, animals with bones first appeared. Still they were 
small, the largest not larger than the grub of the wevil that 
eats the areca-nut; their bones were of the size of fine grass- 
stems, and they were quite destitute of blood. ‘These con- 
tinued to be born and die for a thousand asankhyeyas of 
kalpas. At the termination of this period, the element 
earth, with the disposition to the feminine form, produced a 
female who was called Jhtangeyyasangast. This woman lived 
on the odor of flowers; and at this period the earth was 
so abundantly covered with grass and trees, that it was diffi- 
cult to move about, to lie down, or to rise up. Then the 
woman said to herself: ‘‘‘Trees and grasses are very numer- 
ous. It is very difficult for me to come and go. It would 
be a good thing for me to create forms,} and cause them to 





* Diatomacee. See Lindley’s Vegetable Kingdom, page 12. 

+ This being a neuter noun, the nominative singular is made by affixing 2, as, 
asankhyeyan, the form used by Turnour, who calls it an “incaleulable period,” 
which the etymology seems to justify. Kachchanya the grammarian, however, 
says that it is the number designated by a unit with twenty-five ciphers 
affixed. Another authority says that the seven ciphers of a crore, the highest 
number for which there is any proper designation, must be multiplied by 
twenty, and that the product, one hundred and forty cyphers, appended to the 
unit, constitutes an asankhycya. 

¢ The Pali word is rupa, and, like the corresponding Sanskrit ripa, admits 
of various renderings. It sometimes occurs in the Pali text where it is not 
rendered in the vernacular version, e. g.: Tada tejodhatuya purisa rupa upaj- 
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devour the trees and grasses.’ Thus saying, she took earth 
and brittleworts, and made two forms of various races of 
animals, the one male, the other female.” She next inserted 
in the hearts of these forms a disposition, or nature, for exist- 
ence, and a grub or caterpillar was produced in each; and they 
became living beings. To these animals she gave names 
which are Pali; and this is the language that existed an- 
terior to the first of the Buddhas; but, when they appeared, 
each one spoke this language, down to the last.” One hun- 
dred thousand species of land-animals, and seventy thousand 
species of fish, are said to have been created. These in- 
creased in individuals, by hundreds, and thousands, and 
tens of thousands, until they became exceedingly numerous; 
and, in consequence of their devouring the herbage and 
trees, the earth was almost denuded of vegetation. Noth- 
ing came to flower or fruit, and the woman sought and ob- 
tained with difficulty the odor of flowers on which to subsist. 
“Then she said to herself: ‘They are astonishingly abund- 
ant! ‘They have eaten up trees and bamboos, flowers and 
fruits, without leaving a fragment. What shall I do? It 
would be a good thing were they to die, and afterwards 
come to life again.’” Thus she thought for eighty-four 
thousand kalpas; and after they had elapsed, the element 
fire produced in another place a male. His name was Pu- 
sangeyyasangast. When this man saw the different animals 
going to and fro on the earth, and enjoying themselves as 
they chose, he thought to himself: ‘“ ‘These forms are of 
one mind, and enjoy themselves in each other’s society. Is 
there any form of being like myself?’ He went wandering 
about, and met with the woman. When he saw her, he 
drew near; but she, observing him approach, said: ‘Why 
dost thou come to me?’ He replied: ‘I come to make 
thee my friend and associate.’ The. woman continued : 
‘Hast thou wisdom to devise one thing? Without that, 
thou canst not become my associate.’ The man answered : 
‘Speak the thing that is to be done, and I will consider it.’ 
The woman then said: ‘These forms created from the four 





janti anya padese pusangeyyasangasi nama puriso, i. e. “Then, from the ele- 
ment fire, a male was produced in another place. Pusanyeyyasangasi was 
the name of the male.” 

Upaja does not appear as a verb in Wilson's Sanskrit Dictionary, but it is 
common in Pali, conjugated like the seventh conjugation in Sanskrit, by the 
insertion of between the root and terminations. 
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elements with a nature for existence—canst thou devise any 
way in which they may repeatedly die, and repeatedly come 
to life again, and not live continually ?’” After considering 
the subject eighty-four thousand kalpas, the man “ under- 
stood the mind of the woman;” and said: “If from the 
three sexual natures, and the four elements, a male, a 
female and a neuter be created, men, generation after gen- 
eration, will increase in wisdom, and will be able to put an 
end to the beasts.” When the woman heard these words, 
she thought he had spoken well, was pleased, and remained 
silent. After the two had remained together for a period, 
the man went and brought the four embryo elements* to 
the woman, with as much of the element of gloryt as a 
grain of mustard-seed. The woman took the embryo ele- 
ments, and preparing them with clay and brittleworts, made 
three human forms, “one a neuter, one a female, and one 
a male. She inserted the element earth to give stability, 
the element fire to give strength, the element water to give 
beauty, the element air to produce joy, the faculty of see- 
ing to distinguish forms, and the faculty of understanding 
to know sensations.” Finally, she inserted a disposition, or 
nature, for spirit, which een grubs or caterpillarst in 
the abdomen; which in ten months brought living human 
beings, male, female and neuter. 

These human beings soon became sick, when their crea- 
tors consulted together, and decided that the seasons coming 
all together was the cause; so they separated them, and gave 
to each its eee period. This afforded relief, but 
they were thin, and then the rice-plant was created for them. 

Afterwards, the creators thought: “These people of ours 
have nothing to mark time. Let us prepare for them some- 
thing to distinguish days and months.” Then they made a 
large elephant. “The body was black like a black man, 





* Four bhavya, Sanskrit bhavya, what is to be. 

+ The Pali word is si, which I derive from sri. I am not confident of the 
rendering given to this word, nor of that of the preceding one noted. I have 
never met with either, before, and they are not understood by the natives. 

} It is a popular superstition with the Burmese, that the soul escapes from 
man at death in the form of a butterfly. This is precisely what the Greeks 
said of the wWwxh, “Among the ancients, when a man expired, a butterfly 
appeared fluttering above, as if rising from the mouth of the deceased.” That 
the Greeks and the Burmese have here drawn from a common origin, is placed 
beyond doubt. 
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the feet and legs were white and shining like silver, the 
tusks were red with the glow of the ruby, the head resem- 
bled gold, and the trunk was like the sapphire-feathers of 
the roller.”* Its length was four hundred and ninety thou- 
sand miles, and it fed on air and water. On its back they 
placed mount Meru, and put it in the midst of the ocean. 
“Mount Meru sinks in the ocean seven millions two hun- 
dred thousand miles, and rises the same above it, in height.” 
Then they made the twelve signs, the moon, and the twenty- 
seven lunar mansions.t Next, they created the sun, and 
caused it to revolve around mount Meru to give light; and 
for the moon they made a silver palace in the form of an 
apple-shell.t “Half way up mount Meru, they placed the 
first deva-heavens, and on the summit T'avatinsa, the second 
deva-heavens. 

The human beings then grew, and had three children. The 
woman took great pleasure in the male, and watched over 
him, but had no regard for the neuter; and the neuter became 
oxdlies of the happiness of the man and his wife, and killed 
the man. When the woman saw her husband die, she was 
unhappy, and took the body and laid it in a retired spot, 
alone, where she daily carried it food, until it had completely 
decayed. After the body was consumed, she placed by the 
spot a piece of wood, and set it up for a monument; and 

aily carried to it food. The woman and the neuter died 
in turn, and the children treated their mother as she had 
her husband, but neglected the neuter. These three chil- 
dren had thirteen children of their own, six boys and seven 
girls, the neuter not being continued. These children, when 
they observed different animals, made various exclamations, 
which became the first language of men, and this is stated 
to be the language of Magadha.§ Subsequently, the people 





* Coracias affinis, often called the blue jay; but rodler is its proper English 
name. 

+ The names of the signs of the zodiac are the same in Pali as they are 
in Sanskrit, Arabic and Greek. The names of the lunar mansions agree with 
the Sanskrit, but differ from the Arabic. However, the word which denotes 
an asterism or lunar mansion, nakkhata, Sanskrit nakshatra, is probably of 
similar origin with the Arabic Spa, menzil, and the Hebrew 5473, mazzal, 


and "\773, mazzar ; though Gesenius, erroneously in my opmion, defines the 
Hebrew words in the plural, by “the twelve signs of the zodiac.” 

+t Ampullaria. 

§ The specimens given are not Pali. 
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were sick, and the creators said to each other: ‘The sons 
of the world are sick and dying, and there are none to assist 
them. It would be a good thing to make planets to prevent 
their being entirely destroyed.’” Then they formed palaces 
from the four elements, and set them with the planets within 
them in the zodiac.* 

At this time, all men lived in peace. They eat, drank 
and worked in perfect harmony; and they soon began to 
kill animals both of the land and water, to support life. 
“For there was no one to teach them the distinction be- 
tween meritorious and unmeritorious deeds.” ’ 

When the two creators looked on, and considered the 
mundane world, they were alarmed, for they saw that men 
at death, in consequence of killing animals, were conceived 
in the bodies of brutes. Then, by means of the four ele- 
ments, they attached intellectual births to various fruit-trees ; 
and persons who eat of the fruit produced children with 
virtuous affections. From this period divisions arose; for 
some men had evil hearts, and some good ones. After men 
had become very numerous, persons with good dispositions 
were very scarce, while the wicked abounded ; and knowing 
not the distinctions between good and evil, at death they 
went to hell. “Hell was not created by any one, but was 
developed by unmeritorious works. The fire of the angry 
mind produces the fire of hell, and consumes its possessor. 
When a person does evil, he lights the fire of hell, and 
burns with his own fire. A wicked person causes the deeds 
that he performs with the six organs, seeing, hearing, smell- 
ing, tasting, feeling and thinking, to impinge upon himself; 
which at all times and in all places produces hell.” 

At this time, there was one good man, an orphan, and no 
one would show him hospitality; so he took up his abode 
under a lone hopea-tree, where he wept because he was 
friendless; and ultimately he became a hermit, repented of 
his sins, “ knew himself,” cultivated virtuous affections, and 
at death became the first deva, or guardian spirit, of trees. 
A few others obtained sufficient merit to become devas of 
trees, but the great mass of mankind went to hell, and were 
consumed in flames. Then the two creators said to each 





* Here the astrological views of the writer appear. Astrology continues to 
be in as much favor with the Burmese as it was in Europe in the dark ages ; 
and the diagram they make, when they cast the horoscope, is precisely the 
same as that seen in all English books on astrology. 
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other: “This kalpa has endured very long indeed, and yet 
no one has appeared with sufficient moral power to brin 
it to an end, as we anticipated. Let us destroy the wall 
by the element fire, and, after these people have died, the 
next that come will increase in wisdom and virtue.” Then 
they made the sixteen bramha-heavens for a place of refuge, 
and created an immense elephant. When it held in its 
breath, there was neither rain nor dew, and the whole earth 
was dried up as if it had been burned. “Then men feared 
death, and an impulse was given to the law of love and 
compassion; so that when men died they ascended to the 
bramha-heavens. 

A large measure of the element fire was infused into the 
palace of the moon; the sun could not keep its place, and 
came in contact with the moon; and the burning sun im- 
pinged on the planets, till the whole universe was one entire 
conflagration, and all was burned up below the bramha- 
heavens. Then the elephant breathed out, and the rain 
descended, and extinguished the fire. 


The remaining portion of the volume is occupied with 
stories to illustrate the gradual development of moral prin- 
ciples, from the smallest of meritorious acts, up to the period 
in which there was sufficient moral power in the world to 
produce a Buddha. 

After a hundred thousand kalpas had been pi by 
fire, the orphan, who had been king of the second deva- 
heavens, was again born on earth, where the people were 
still ignorant of moral principles; but he possessed so vir- 
tuous a mind that he kept himself from taking life, from 
theft, from adultery, from speaking falsehood, and from 
drinking intoxicating liquors; and at death he went to the 
bramha-heavens. 

When more than ten thousand kalpas had passed away ° 
since he ascended to the bramhas, the soul of the poor orphan 
who became the first deva of trees, was again in a human 
form; and his son astonished his relatives and friends, by 
talking when he was first born. They exclaimed: “ He speaks 
the language of grown men. He is a remarkable child; 
much is to be expected of him. We will call him Pratyeka-* 


* T have adopted the Sanskrit form Pratyeka, because the word has been 
anglicised, and it is undesirable to have two forms for the same word. Other- 
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Buddha.” Te realized their expectations, and became a 
Pratyeka-Buddha; which is detined: “ One with power to 
discern the past, the present, and the future, of the single 
kalpa in which he appears,” in distinction from a full Bud- 
dha, who has all knowledge of all kalpas. 

After one of these P: atyeka- Buddhas had appeared, they 
gradually increased in number. “In some kalpas, there 
would be one, in others two, in others three, in others ten, 
in others a hundred, and in others a thousand. 'T'en thou- 
sand kalpas and one ‘hundred thousand asankhyeyas of years 
had elapsed, after the appearance of the first Pt ‘atyeka- 
Buddha, when a pious man was born on earth, who in his 
various transmigrations had met with eight hundred and 
twenty-five thousand Pratyeka-Buddhas. “He remembered 
his former states, but could not enumerate the number of 
times he had been a king, a poor man, a beast, or an inhab- 
itant of hell. He said: ‘A hundred thousand years of the 
highest happiness on earth are not equal to the happiness of 
one day in the deva-heavens; and a hundred thousand years 
of misery on earth are not equal to one day of misery in 
hell; and the misery of hell is not enumerated by days, but 
by kalpas. How shall I escape hell, and obtain eternal bliss?” 
He remained in meditation unceasingly, and when he saw 
his parents give rice to a Pratyeka-Buddha, he thought to 
himself: ‘How often, in former states, have I given away 
gold, silver, slaves, buffaloes, oxen, elephants, and horses. 
These offerings have no power to destroy births. They are 
external offerings. I will make an internal offering. I will 
present my body a burnt offering.’ He gave away his wife 
and children to beggars, and offered himself a burnt offer- 
ing to the Pratyeka-Buddha. After eighty asankhyeyas of 
years, and seventy kalpas more, had passed away, he was 
born again on earth, having often, in the interval, “made 
the living offering ; ‘and having met with two hundred and 
eighty millions of Pratyeka-Buddhas.” He lived a hermit, 
repeating the sacred sentences, and at death went to the 
bramha-heavens. 





wise, the Pali Pachche would have been used. I derive it from prati, instead 
of, and eka, one, i. e. one instead of, or a substitute for Buddha. M. Rémusat 
renders: “a separate or distinct Buddha”—a signification unsuitable to the 
usage of the word in this article. 
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Passing over several other episodes, the Suvarna-kalpa, 
or golden age, is reached. At this time, “ beasts spoke the 
language of men, and when the trees were questioned they 
made answer.” In this age, lived Tikkhagga, the son of a 
king, who, when he was four thousand years of age, became 
a hermit, and dwelt two hundred years under a butea-tree, 
two hundred more under a shorea-tree, two hundred more 
under a banyan-tree,* and so on till he had made the circle 
of twenty-five different trees. By self-denial for five thou- 
sand years, in these twenty-five different places, he obtained 
infinite knowledge, while seated under the last one, a Buch- 
anania latifolia.t 

“ At the instant of becoming God, he exclaimed with joy : 
‘Aneka jati sansaran !’ i, e. ‘ Not one more mundane birth!’ 
Then the devas and bramhas saw the wonderful glory which 
illuminated the ten thousand systems, and all assembled in 
the presence of this most excellent divinity, and said to him: 
‘Thou who excellest all devas and bramhas, what is thy 
name?’ ‘My name,’ he replied, ‘is Infinite Knowledge.’ 





* Ficus indica, Pali nigrodha, Sanskrit nyagrodha. Some authors errone- 
ously identify the tree under which Gautama was perfected with the banyan, 
but that in Pali is bodi, Sanskrit bhodhi, the pipal, Ficus religiosa, Kasyapa,« 
the Buddha said to have immediately preceded Gautama, was perfected under 
a banyan ; and the two trees are always distinguished in the eamne trans- 
lations, as well as in the Pali text. In practice, however, the Buddhists are 
not very particular. Ficus cordifolia is substituted for the pipal throughout 
these Provinces, and is regarded with equal veneration. In a village near my 

resent residence, is a tree to which the villagers pay special honors, although 
have never before seen it out of its native salt-water swamps, in which it 
abounds, from the Mergui Archipelago to the mouths of the Irrawaddy. It 
is nearly identical with descriptions of Ficus benjamina, and, like that, drops 
roots from the branches, which enter the ground, and become trunks as large 
as the parent; a power of which the = is wholly destitute, though pos- 
sessed in so remarkable a manner by the banyan. If Fa-Hian’s description of 
the tree he saw in Ceylon be correct, it was probably a F. benjamina, for that 
species is common in Southern Hindustan, and is planted there for its shade, 
as the banyan is at the North. 

+ Buchanania latifolia often figures in the writings of the Buddhists as a 
sacred tree. Six or seven centuries ago, when Narapadisethu, king of Pugan, 
was passing down this coast, with a fleet of eight hundred thousand boats, on 
reaching the mouth of Tayey river, by some superhuman power, they all stood 
still, and would not move any farther. The king went on shore at Tavoy- 
point, to ascertain the cause, and found, in a Buchanania latifolia, a little box 
containing a tooth of Gautama. 


@ The Pali character that Turnour and others render by ss, represents both s and 
sy, in Sanskrit. It is sometimes written by doubling the s, but usually otherwise, and 
is never pronounced ss in this country. 
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Then men, devas and bramhas rejoiced, and adoringly ex- 
claimed: ‘Namo tasya Bhagavato arahato samma sambuddha- 
sya,* i.e. ‘Glory to this Bhagavat, worthy of worship, per- 
fect in knowledge.’” 

They then asked him for instruction, and he preached to 
them the Julamuli, because, he said, it was best adapted to 
the degree of knowledge possessed by his hearers. 

Thtangeyyasangasi and Pusangeyyasangast, the two creators, 
saw the glory that enlightened the ten thousand systems, 
and came to the Buddha to make inquiries. He told them 
that they existed at the beginning, tee men, and made 
the world, and that their merit was great. This intelligence 
was quite new to them, but they received it with great joy, 
and worshipping the Buddha, expressed a desire to be like 
him. He replied that, if devas and men wished to be like 
him, they must make his image and worship it. 

When Tikkhagga was about to take nirvana, men, devas 
and bramhas requested him to establish. his religion, and 
“he established it for five thousand years, and appointed, as 
objects of worship, the Law, the Church, and the Substitute 
for Buddha, his image.” He then declared: “ He who wor- 
ships the Buddha, shall have great glory; he who worships 
the Law, shall have much knowledge; and he who worships 
the Church, shall have much wealth and pleasure.” 





* This Pali sentence is written at the commencement of every Buddhist 
book, Pali, Burman and Talaing, that I have ever seen; and it is, I believe, 
equally common in Tai books; but I never before met with any account of its 
origin, and the natives are so ignorant of the grammar of the language in 
which it is written, that they usually render, in the first person: “I worship.” 
This is the rendering given in the Laws of Manu, translated from the Burman 
a few years ago; although Burnouf and Lassen’s accurate Latin version had 
been before the public nearly a quarter of a century: “ Adoratio huic Bhaga- 
vat (domino) arhat (venerando) completo intelligendi.” I render namo by 
glory, rather than by worship, because for the verb to worship, in the closing 
sentence of the book, puja is used, Sanskrit pija, which more accurately de- 
notes that; while the verb nama, in Pali as well as Sanskrit, is more used in 
the signification to bow, to pay obeisance. 
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I. Orrmocrapny or ARMENIAN AND Turkiso Proper Names. 


apna 4 awd gry Nov, 23, 1852. 


At the annual meeting of our mission, last spring, a committee was s appointed 
(consisting of Mr. Riggs of Smyrna and myself), for the purpose of preparing 
a system of rules for the spelling in English of Armenian and Turkish proper 
names; the chief object being to secure uniformity in this thing, in the com- 
munications of missionaries to the United States. 

We have accomplished our task, and I herewith enclose a copy of the rules 
we have adopted, which you may be interested in examining, 


H. G. O. Dwienr. 
The following system is proposed for the spelling of Armenian and 
Turkish proper names with Roman letters. 


1. Sounds of the Vowels, 


@ as in far. w@ as uw in but. 

e as @ in fate, 00 as in moon, 

i as in machine. ai as é in ivy. 

o as in note, eu as the French ew in peu. 
w asin wnit, 


Note——Some of the above are but approximations to the vowel- 
sounds designed to be expressed. # and 0, for example, are not 
quite so broad and open as the corresponding English sounds. Az 
is strictly a diphthong, the elements of which are indeed the same 
with those of our long 2, but are not so closely united in pronuncia- 
tion. This becomes evident when we hear an Oriental attempting 
to pronounce such words as hide, sign, etc. U in Armenian names 
is best represented as above; but in Turkish words it corresponds 
more exactly with the French uv as in une, The sound represented 
by % is more exactly that of the French e in le, me, ete. 


2. Sounds of the Consonants. 


g always hard, as in good. ch as in chair. 
$ as in sun, zh as s in pleasure. 


Gh and kh are gutturals, having no corresponding sounds or char- 
acters in English or French. The former resembles the modern 
Greek y, and the latter 7, but both are deeper. 

C' to be used only in connection with h, except in words that have 
become anglicised with ac in them. 
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J, sh, and, in general, the consonants not mentioned above, to be 
sounded as in English. The combination ¢h does not occur; when 
therefore these letters occur together, they are to be regarded as be- 
longing to different syllables, and each is to have its own proper 
sound: e. g. Fethi, pronounced Fet-hi. 


3. Accent. 


The accent, which is slight, is uniformly on the last syllable in 
Armenian proper names, and nearly so in Turkish. All the other 
syllables should be uttered fully, and with equal stress of voice. 


4. Anglicised Names. 


Names which have been long familiar to English and American 
readers, and have thus become anglicised, not to be changed. Such 
are Constantinople, Smyrna, Scio, Mitylene, Nicomedia, Philadelphia, 
ete. In fact, being for the most part Greek names, they do not 
strictly fall within the rules above given. In the following list, 
Greek names are distinguished by being printed in italics ; others 
which, in compliance with usage, retain a spelling somewhat varying 
from the rules given above, are marked by an asterisk. 

Both the appended lists are given merely as a specimen of the 
manner of applying the rules, and not by any means as complete 
lists of Armenian and Turkish proper names. 


Names of Places. 


Adabazar. Bandurma, Echmiadzin. 
Adalia, Batoon, Erzingyan. 
Adrianople. Bebek. Erzroom. 
Ation-kara-hissar. Beylerbey. Eski-hissar. 
Agn. Bergama (Pergamos), Eski-stambool. 
Aidin. Beshiktash, Eudemish. 
Aintab. Bin-bir-kiliseh, Euphrates. 
Ak-hissar (Thyatira). Bitlis. Fener. 
Ak-shehir. Bir. Fundukli. 
Ala-shehir (Philadel- Boloo. Galata, 
phia). Boodroom. Gebiza. 
Amasia. *Boujah. Geghi. 
Angora, *Bournabat. Gemlik. 
Arabkir. Broosa. Geyra. 
Armash. Beuyuk-dereh. Geumush-khaneh. 
Arnaoot-keuy. Chanak-kalesi. Gurun. 
Baghchejuk. Constantinople. Guzel-hissar. 
Baghche-keuy. Demirdesh. Haineh. 
Balat. Denizli. Hajilar. 
Balikeser. Derbend. Hassan-pacha. 
Baiazid. Diadin. Hass-keuy. 
Baindir. Diarbekir. Hierapolis. 
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Injir-keuy. Marash. Sardis. 
Isnik (Vice). Marsovan. Scio. 
Kandilli. Mitylene. *Scutari. 
Kaiseri (Cesarea). | Moodania. Sedi-keuy. 
Kara-hissar. Moosh. Sivri-hissar. 
Kars. *Mosul. Skanderoon. 
ee Kassaba, Nazli. Sinope. 
Kesab. Nigde. Sivas. 

: Keupru. Ooshak. Smyrna. 
Kharpoot. Oorfa. Sophia. 
Khartal. Orta-keuy. Tarsus. 
Khoonoos. Osmanjuk. Tekir-dagh (Rodosto). 
Killis. Ovajuk. Tenedos. 
Konieh (Zconium). Pera. Therapia. 
Koom-kaleh. Philadelphia. *Tocat. 
Koom-kapoo. Platana, Trebizond. 
Koola. Rooschook. Turkmenli. 
Koordbeleng. Sabanja. Van. 
Kurk-kiliseh. Salonica( Thessalonica). V ezir-Khan. 
Kutahya. Samatia. Yeni-keuy. 
Laodicea. Samos. Yuzgat. 
Magnesia. Samsoon. Zeitoon. 
Malatia. Sandukla. Zilleh. 
Mahalich. 

Names of Persons, 
Agheksantros, Giragos. Manoog. Sempad. 
Ampagoom. Gosdantinos. § Margos. Tavit. 
Anania. Hagop. Mariam. Tatteos. 
Andon. Hampartsoom. Mikael. Tovmas. 
Antreas. Harootun. Minas. Vahan. 
Apisoghom. Hovagim. Movses. Simon. 
Apkar. Hovhannes. Mugurdich. Soghomon. 
Apraham. Hovsep. Mukhitar. Sookias. 
Armaveni. Hripsimeh. Nerses. Soorpoohi. 
Aroosiag. Israel. Paghdasar. Taniel. 
Atanakineh. Kapriel. Partooghimeos, Yeremiah. 
Avedis. Kasbar. Pilibbos. Yesayi. 
Bedros. Kevork. Prapion. Yezegiel. 
Boghos. Khoren. Rapael. Zenop. 
Dertad. Khosrov. Sahag. Vertanes. 
Dikran. Krikor. Samooel. Yeghia. 
Diroohi. Levon. Sara. Yeghisapet. 
Garabed. Madteos. Sarkis. Yeghisheh, 
Ghoogas. Maghakia. Sdepan. Yeprem. 
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Il. On tHe MALALENGARA. 


Sea shore near Tavoy, Dec. 20, 1852. 

Srvce writing to you last, the first number of the third volume of 
the Journal has reached me, in which, concerning the Malalengara, 
you say: “The attention of those in a situation to investigate the 
point, should be directed to the inquiry whether or not the text 
translated by Mr. Bennett is itself an original.” I read the book 
many years ago, and have ever regarded it as a compilation from 
the Pitakapa, and Buddhaghosa’s commentary, the Athakatha, from 
which Mr. Turnour translated a brief life of Gautama, published in 
the Journal of the Asiatic Society of Bengal, in 1838. The Mala- 
lengara is a Burman translation from the Pali, interspersed with 
portions of the original text; and wherever Mr. Turnour has given 
the text from which he translated, the two are precisely alike. Dis- 
crepancies in the English translations were to be anticipated, when 
made from different versions, by different persons, in different coun- 
tries; but no discrepangies, however great, are sufficient to prove 
that the original text was not the same. For example, Mr. Turnour 
translates, from the Pali, the first words of Gautama on attaining 
3uddhahood, thus: “ Performing my pilgrimage through the eter- 
nity of countless existences, in sorrow have I unremittingly sought, 
in vain, the artificer of the abode (of the passions), i. e. the human 
frame. Now, O artificer, thou art found. Henceforth, no receptacle 
of sin shalt thou form, thy frames (literally ribs) broken, thy ridge- 
pole shattered. The soul (or mind) emancipated from liability to 
regeneration (by transmigration), has annihilated the dominion of 
the passions.” The same words, in the translation made from the 
Burman, read: “ Boodh kept saying to himself, ‘You have endured 
the misery of the whole round of transmigration; now you have 
arrived at infinite wisdom, which is the highway to annihilation.”’ 
Mr. Turnour, translating from the Pali, renders Gautama’s last words 
thus: “Now, O bhikkhus! I am about to conjure you (for the last 
time): perishable things are transitory ; without procrastination earn 
(nibban-an).” In another place, he says: “Qualify yourselves (for 
nibban-an).” The rendering from the Burman reads: “ My beloved 
priests, the state of being leads to destruction; do you remember 
this, do not forget this, | charge you.” Mr. Turnour gives the Pali 
text of both these passages, both are preserved in the Malalengara, 
and they agree with each other perfectly in every letter; though the 
English versions have little in common. 

You remark on page 160: “ According to this, Pya-da-tha, or 
Piyadasi,‘ was Asoka’s father.” The Pali text of this passage is: 
Anigate Piyadiso nama Kumaro chhattan ussipetwa Asoko dam- 





mara bavisyati, i, e, Hereafter, a prince called Piyadasa, bearing 
the umbrella, will become Asoka, king of the Law. 

From which it appears that Piyadasa was Asoka’s proper name ; 
and it is worthy of remark, in passing, that in the inscription found 
on a block of granite at Byrath, the name is written Piyadasa, with 
the same vowels that accompany the word in the Malalengara. 

I have never met with the whole of the Pali original of the Mala- 
lengara, but the verbatim extracts from the works of Buddhaghosa, 
who lived in the fourth or fifth century, which occur in the Burman 
version, are sufficient to prove that the book was written subsequent to 
that period. It was probably compiled several centuries subsequently, 
for the Athakatha, Buddhaghosa’s commentary, is referred to as an 
old established work, of unquestionable authority. The author mani- 
festly confined himself to extracts from books, for his authorities, in 
making his compilation, for in one instance he does not adopt an 
addition, though found in the “ Jata-Athakatha, because it is not 
found in any other part of the Athakatha.” Had he admitted un- 
written tradition into his work, he would not have rejected a state- 
ment in the Jata, because that would carry with it higher authority 
than any thing unwritten, The remark seems to imply, also, that, 
when he did not draw his information from the Pitakapa, he con- 
fined himself to the Athakatha. 

The name, Malalankara, signifies an Ornament of Flowers, from 
lankara, an ornament, which occurs as the second member of two 
or three other names of Buddhist books in Ceylon; and méala, a 
flower, in Pali usage, though the Sanskrit maa signifies a garland. 
The author says that the virtues and glories of Gautama adorn the 
work like ornaments; and hence the name. The reference to fire- 
arms* shows that the translation was made into Burman, after their 
use was known in Burmah; but it proves nothing in relation to the 
Pali text, for the Burmese translators are not scrupulous in their ren- 
derings. A hyperbolical description of the Himalaya, in a Burman 
version of the Wesantara, says that the dorian-trees grow there as tall 
as palms; while the dorian is not indigenous north of the Straits of 
Malacca, nor cultivated north of Tavoy. In the Pali text, the word 
rendered dorian is asiti, identical, probably, with the Sanskrit asia, 
the indigo plant. 

In closing, I would remark that the Pali names in this letter are 
spelt on the principles adopted by Turnour, so that the differences 
between his names and mine show a difference in the original texts 
from which we derive them. 





* See Journal Am, Or. Soe. vol. iii. p. 32. 
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INTRODUCTORY NOTE. 


THE Siva-Pirakdsam, Light of Sivan, is comparatively a 
modern work, being only” about two ‘hundred years old, 
The author, w ho is usually styled Umdpathi Asdriyan (e wn- 
UBD .gemAuesr), was one of a class of V fishnava Brahmans 
resident at Chillambaram, a maritime town South of Madras, 
widely celebrated for its ancient temple. These Briéhmans 
were distinguished teachers in the Vaishnava School of the- 
ology. ‘The author became dissatisfied with the teachings 
of the Véthic School, especially in reference to its modes of 
philosophizing, as giving no satisfactory solution of many 
problems respecting God, the soul, and the universe. He 
embraced the Saiva philosophy as taught in the Akamam. 
Having thoroughly studied the doctrines taught in the Stva- 
Gndana-Poitham,* and the Siva-Gndna-Sitti, which is an au- 
thoritative commentary on the former, he wrote three trea- 
tises on the same subjects. The principal one of the three 
is the Siva-Pirakésam. The author proposes to give, in this 
work, the higher doctrines of the Saiva system, in a form 
better adapted to the use of the Hinda scholar or disciple, 
than that of the two works above mentioned, one of which, 
he says, is too concise, and the other, too v oluminous. This 
work is, perhaps, oftener quoted than either of those; yet 
it would not, probably, be considered as quite so conclusive 
authority, on a disputed point, as either of the other two 
and, especially, the Siva-Gndna-Potham, which is the basis 
of all. 

The Siva-Pirakdsam is written in a less difficult style than 
the more ancient works; and the subjects are presented in 
a more lucid and common-sense manner than is usual in 
similar works in Tamil. It is one of the best commentaries 
extant on the Akamam-doctrines respecting God, the soul, 





* See Art. II. in this volume. 
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and the human organism. . Those who would know what 
philosophical Hinduism is, in its fundamental principles, 
will do well to study this author, especially in connection 
with the two previous treatises on these subjects, in this 
volume. 

This treatise is composed of one hundred and one stanzas, 
which constitute the only divisions made by our author, and 
are marked in the translation by Roman numerals. It has 
been thought desirable to give, in the translation, the entire 
work, and as nearly in the author’s manner as may be. The 
manner of an author often reveals much of himself and of 
his times. We have, here, a fair specimen of the style and 
manner of Tamil theological writers for several centuries 

ast. 
Explanatory notes are frequently subjoined to the stan- 
zas, but only so far as they seemed necessary in order to 
elucidate terms, and to render the full meaning of the author 
manifest. 

Several stanzas at the commencement of the treatise, are 
occupied with prefatory matters which are more in accord- 
ance with the taste and custom of oriental writers, than con- 
nected with the subject which follows. They consist of an 
adoration of one of the gods, invocations, the author’s apol- 
ogy, designed to disarm criticism, etc. These are retained as 
worthy of notice, both because they furnish a fair specimen 
of what is common with writers in the East, and because 
they contain allusions to facts and notions which ought to 


be known. 











SIVA-PIRAKASAM. 


I. 
The Benefits obtained by worshipping Pilliyar. 


ILLUMINATED are the intellects of those servants who 
constantly meditate on the feet of the elephant-faced Kana- 
pathi, from whose body, luminous with gndnam, flow, in 
abundance, the three secretions [volition, discrimination, and 
action], and whose great fury destroys the pdédsam-jungles 
[the various entanglements of the organisms] of the worthy 
devotees who worship him in love, presenting the eight 
kinds of sacred flowers with fragrance attracting the beetle. 
Such persons will have no mind to remain under the con- 
trol of their sinful kanmam. 


Nore.—The general meaning of this figurative or symbolic rep- 
resentation of the gracious influences of this god, will be readily 
understood. The devotee, like every other man, is entangled in his 
own sinful organism, as in a jungle. The god whom he worships, is 
the acting or operative deity among the divine incarnations—pre- 
senting in his proboscis the combination of the two divine efficient 
Energies, the male and the female. Under his guidance, which is 
compared to that of a mighty elephant in the jungle, the disciple is 
led on from stage to stage, and is prompted to look forward to full 
and final deliverance from all his entanglements. 

The eight kinds of flowers, which are to be offered “in love,” our 
author explains in a mystic sense, to mean “not killing, or the 
avoiding of the taking of life; the subduing, or suppression, of the 
senses; patience; mercy or kindness; gndnam, wisdom; penance ; 
truth; meditation.” These things are to be observed by the devotee 
while performing religious rites. 


I. 


Invocation of Sivan. 


I place on my head and in my heart, bow down to and 
worship, the lotus-like feet of him [Sivan] who is self-lumin- 
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ous; and who graciously stands in the form of gnénam ; who 
dances in the presence of Avriyd-Saiti, the mother and pre- 
server of the world, and in the regions of spirit [or ethereal 
space], while the gods praise him; and who wears in his 
long, tangled hair the garland of fragrant kondei (Qsrerep),* 
the crescent, the Ganges, and the serpents of luminous gems. 
These things he does in order to put an end to the succes- 
sion of births, which are so difficult to be removed. 


Nore.—The true idea of the representation of Sivan’s dancing, is 
that he coéperates with his Satti in performing his appropriate 
works. He is here chiefly referred to as the Transformer, that one 
of the five operative gods whose business it is to continue the suc- 
cession of things in the material universe, or to destroy and repro- 
duce. But when he is addressed as the “self-luminous,” and as 
embodied in gnénam, reference is had to the highest of the five ope- 
rative gods, Sathdsivan, the Illuminator, or Grace-giver. Sivan’s 
“tangled hair,” and the ornaments with which it is adorned, all have 
respect to the god in his mythological character; yet, to the initia- 
ted, they are significant symbols, pointing to his prerogatives as the 
highest of the Triad. 


TI. 
Invocation of Satti. 


I put on my head the gracious flowery feet of the mother 
of the world, who is the divine Aru/, who gives to souls 
the glorious form of happiness. When God willed to pro- 
duce the world, she existed in the form of Pard-Satti, the 
highest organized form of the Female Energy. While the 
understanding of souls remains obscured in their native 
darkness, their kanmam still uncancelled, and Siva-gnénam 
not yet made to shine upon them, then she exists in the 
form of Tirdthéna-Satti (\CragrersgH), the Obscuring En- 
ergy. Jchchd-Satti is the form in which she determines to 
operate on souls, so as to lead them onward to their deliver- 
ance from their corporeal bondage. Gndnd-Satti is her form 
of wisdom, in which she takes cognizance of the kanmam, 
merit and demerit, of souls, and imparts grace [or influence], 
accordingly. Avriyd-Satti is her form of action, in which 
she produces for souls the external bodies, the gross organs, 
the localities, and the enjoyments and sufferings which are 





* A species of Cassia. 
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in accordance with their kanmam, and which she causes 
them to experience. ‘Thus, she takes the forms of five Sattis. 
Again, she appears, as the Satti of Sathdsivan, the lumina- 
tor, under the title of Mandnmani (w@Ce@eperwenfl); as the 
Satti of Mayésuran, the Obscurer, under the name of Maye- 
suret (w@waeens); and as the Satti of Ruttiran, the Trans- 
former, under the title of Umei (2.cw). It is in these forms 
that she possesses the means [or three material causes] called 
vintu (Seg), mokini (CunBef), and makdn (werner), which 
are essential to the existence of those bodies, organs, locali- 
ties, and enjoyments and sufferings, which [belong to souls, 
and] are either pure, mixed, or impure. She is one, though 
she assumes different forms. She is ever unentangled in 
organism, because she cannot be touched by pdésam. She is 
the seed, or the [instrumental] cause, of the effects of the 
five divine operations ; and she is a participator in the pleas- 
ures of Sivan’s dance in the region of the resplendent gnd- 
nam, which is carried on for the purpose of removing the 
sorrows of the world. 


The invocation of Sattd succeeds that of Sivan, because 
the latter, without the instrumentality of the former, cannot 
conduct his five operations for the purpose of giving souls 
putt, understanding, and mutti, liberation. 


Norr.—It should be borne in mind, that the five operations, so 
often mentioned, are original production; preservation ; reproduc- 
tion; obscuration; illumination. For these works, Deity has appro- 
priate forms, which constitute the five operative gods, viz: Brahma, 
Vishnu, Sivan, Mayésuran, and Sathdsivan; for whom the divine 
Satti, as we have seen, takes her corresponding forms. 


IV. 
Invocation of Pilliyar. 


In order that my treatise may be useful in elucidating the 
three eternal entities [Deity, Soul, Matter], and for the at- 
tainment of sdyuchchiyam (#nuj#@ww), union with God, and 
that it may be free from poetical blemishes, in High Tamil, 
and that I may escape any casuality that would prevent my 
completing the work; I meditate on the two beautiful lotus- 
like feet of the clephant-faced Aanapathi [Pilliyar|, who 
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was produced by the union of Sivan and Parpathi (umtu§) 
[his Sati]. His eyes, like those of the carp,* extend to 
the two shining earrings, are beautified with red and dark 
streaks, and disdain to be likened to javelins. His secre- 
tions [volition, discrimination, and action] flow down in 
torrents. His lotus-like feet blossom with the flowers of 
gndanam, and are adorned with the bees of Munis [i. e. Munis, 
or devotees, swarm around his feet, like bees around the 
honey-yielding flower]. 


We 


Invocation of Kantan. 


I meditate on the two flower-like feet of Kantan (séger) 
[ Skanda], the son of Gndénam [Arul-Satti], begotten of Sivan; 
who rides on the blue peacock, as the general of the wealth- 
abounding gods; who gave instruction in gndénam to Agas- 
tyar skilled in the various sciences, in the Vétham, and in 
the Vethangkam ; who hurled his shining javelin, and by it 


pierced the heart of the giant Siran (@zer), removed my 
native depravity, and cleaved the mount Kiravugncham 
(@ra;e5e); and who embraced the beautiful breasts of the 
sylvan maid [ Valli (@eref?), his Satti] besmeared with fra- 


grant ointments. 


The Vétham are four, viz: Jrukku (Q@@46) [Rik], Esur 
(oer) [Yajus], Simam (emww), and Atharvanam (gsita- 
cord) [Atharva]. The Véthéngkam, which are subordinate 
and supplementary to the Vétham, are six, viz: Sikshet 
(Fenxs), the science of pronunciation and articulation; Kat- 
pam (su), a ritual for religious service; Viydkaranam 
(Swrsrcerw), grammar; Santasu (esse), prosody; Nirut- 
tam (S@gsw), a glossary explanatory of the obscure words 
and phrases which occur in the Vétham; and Sothidam 
(Cer) (Sans. Jydtisha], astronomy and astrology. 


Nore.—Kantan, the second, or later developed, son of Sivan, is, 
in the Hindd mythology, the god of war, and the commander of the 
celestial armies. He is the special defender of the Brahmanical order. 
But, in the philosophical system, he, wisdom-born, is the god of wis- 





* A fish, Cyprinus fimbriatus. 
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dom, the form in which Sivan gives wisdom, and final liberation, to 
souls. Kantan and his Satti are but developments of Sivan and 
his Satti, adapted to the specific work of spiritual illumination. He 
and Pilliydr, his elder brother, belong alike to the Saiva system, in 
which Sivan is considered as the Supreme God. In this system, 
Pilliyar is the generator, and god of providence; and Kantan, the 
spiritual regenerator, and god of wisdom. 

Kantian is sometimes represented with many eyes, Argus-like, 
indicative of his all-seeing power, as the son of Gndnam. But he is 
usually figured as a man with six heads, or faces, and six hands ; 
which form is symbolical of his character as the possessor of the six 
divine attributes. As such, he is called Arumukan (HM UPsarr), the 
Six-faced ; and Arukunan (27@G exer), the Possessor of the six 
attributes or perfections. 


VI. 
The Divine Gurus who have Authority. 


The following Gurus have a right to exercise authority [in 
religious matters] over us, viz: Nantikésuran, the lord cham- 
berlain [or guardian minister] of mount Kdyildsam (emu. 
er), wherein shines the glory of the God of gods [Sivan] ; 
Sanatkumdran, one of the disciples of the former; the im- 
mediate disciples of Sanatkumdran, who obtained a revela- 
tion of the true gndénam, and descended to the earth; the 
great Muni Paragnchithi (usé;Cer8), who was a disciple of 
the last mentioned Gndni; Meykandan, a disciple of Paragn- 
chothi, who obtained an insight into the true gnénam, who 
lived at Tiruvennei-Nallir ; Arunanti (2@;en68), of immor- 
tal fame, and the disciple of Meykanddén; and the divine 
Sampantar (#u6gs7), possessed of glorious spiritual riches 
and never-fading benevolence.* 


VIL. 
The Author’s Adoration of his Guru. 


I place on my head the glorious lotus-like feet of my spir- 
itual father, Marei-gnéna-Sampantar (weer@;nerswussn), 
who came into the world to enlighten it, to cause the many- 
headed Séma-Vétham to thrive, to cause to prosper the de- 
scendants of Pardsara-Mamuni (usrerwrqgpedl),+ and to 





* This last Guru was our author’s teacher. + A class of Brahmans. 
VOL. IV 18 
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secure the proper attainment of gnénam [in the world]. 
He is the crowning gem of the Saiva School, who has gra- 
ciously taken me as his servant. He is the lord [or head] 
of Maruthiir (w@srt), and is the glory of Tirupenndkadam 
(G@GQu er ene-w) [the source of the river Pennin], which 
is encircled by groves, and the tops [mountain-tops] of which, 
capped with cool, beautiful clouds, send out their arm-like 
flag-staffs, so as to intercept the moon in her course. 


VIIL 
The Subject of this Treatise. 


I shall speak of Secva-sitténtam (@sa @ssreg) [the Siiva 
system of doctrines], which begins where the Vétham end. 
The subject of my treatise is darkness to the heterodox; but 
to the orthodox it is light. It is measured [established] 
by the celebrated logical rules. The things [included in my 
subject, God and soul] are not one in the sense in which 
gold and golden jewels are one, as the Mdydvdthi (wruren®) 
assert, because their natures are different. Nor are they 
contraries, in the sense of light and darkness (and therefore 
the Mydyavathi (Gurwen) and the Veistshikar (maCe- 
afls7) cannot be right), for the Vétham and Akamam both 
teach the doctrine of sdéyuchchiyam, the ultimate union of 
God and the soul. Neither are they one, and yet opposed 
to each other, as a word and its meaning, as is asserted by 
Pithériyan (urpaenAuer) and Sivdttuvith (Aangge3H); for 
Sivan and the soul are as different from each other as the 
sound of a word and the substance represented by it. We, 
therefore, cannot admit the doctrine of middcham (Gum ew), 
absorption into Deity. But it [the true doctrine respecting 
God and soul] has the beauty of attwvitham [i. e. unity in 
duality, or oneness of union, with perfect individuality of 
being], which is like the understanding resulting from the 
union of soul and body, and like the vision had through the 
union of the sun [-light] and the eyes. This state [attuvi- 
tham] is obtained by means of sarithei, kirtket and yokam, 
as prescribed in the Vétham and Akamam. 

Nore.—The peculiarities of the several Schools mentioned in this 
stanza will be more fully explained below. 

There are four great stages of religious life, prescribed by the Sds- 
tiram. They are stages of study and of ritual observances, the 
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duties of the stages being varied as the disciple advances. These 
four stages result in a fifth stage, or, more properly, condition, in 
which the soul has nothing to do but to gaze on the splendor of the 
divine presence, awaiting its transit into the immediate presence of 
Deity, with which it will ever be in the most intimate and delightful 
union. The four stages are denominated sarithei, kirikei, yokam, 
and gndnam. The final waiting stage is called makd-gnénam 
(were;rerw). 

Each of these four active stages has a four-fold division, the parts 
of which correspond, in some respects, with the principal stages, and 
are named accordingly ; thus: sarithei of sarithei, kirtkei of sarithei, 
yokam of sarithei, gndnam of sarithei; sarithei of kirikei, kirikei of 
kirikei, and so on, through the whole. There are specific rigid rules 
prescribed, to guide the disciple through these successive steps—rules 
which extend to every particular in life, from the time and mode of 
rising in the morning, cleaning the teeth, etc., up to the most sacred 
duties. A due observance of these rules thr ugh the successive steps 
in any one of the great stages, will bring the soul to one of the heav- 
ens. Gndnam of sarithei results in the heaven called sdldkam, the 
state of being with God; gadnam of kirikei, in sérapam, the state of 
being in the form of God; gndnam of yokam, in sdmipam, the state 
of nearness to God; and gndnam of gnénam, in sdyuchchiyam, the 
state of union with God. 

Sarithei signifies history, and is nearly synonymous with Purd- 
nam. Hence, this first stage may be denominated the Purdnic, or 
historic: some one of the eighteen great Purdnam is the principal 
book to be regarded in this stage. This course includes the common 
temple-service, and nearly all the common idol-worship of the coun- 
try. It is the popular idolatry of India. 

Kirikei means action, This is the philosophic stage, in which the 
disciple begins to look into the principles and modes of the divine 
operations. The Zingam is the symbol of God’s mode of operating, 
being the emblem, or, as is claimed, the embodiment, of the two 
divine Energies, the male and female. Hence, this stage is some- 
times denominated the Zingam-course. That symbol is the chief 
external object of worship in this stage. The services of the dancing 
women belong appropriately to this stage, and to kirikei in all the 
four stages. 

Yokam signifies meditation, This stage is characterized by a 
peculiar course of dreamy meditation, and ascetic observances. Some 
of the YOkis, meditators, in each of the four stages, and particularly 
those of the yokam-stage, are the ascetics who distinguish themselves 
by various self-tortures. 

Gnanam means wisdom. It is the gogla tod Geot, and the name at 
once indicates the nature of the stage. The disciple has now become a 
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Gnéni (@;ref), Wise-Man, having passed from the shadows of the 
Puranic stage, through the philosophic symbols of the Zingam-course, 
and through the darkness, doubts, and tortures of ydkam, into the 
region of pure light. He sees things as they are, and obtains a 
transforming view of God. He is thus ultimately prepared for inti- 
mate union with God. 


IX. 
Respecting the Three Classes of Souls, and the Seven Special 


¥ 
Sacraments. 


There are three classes of souls, viz: Vigngnénakalar, in- 
cluding all souls under the influence of only one malam, 
dnavam ; Piralaydékalar, all those which are yet entangled 
in two malam, dnavam and kanmam; Sakalar, all those en- 
tangled in the three malam, dnavam, kanmam and méyet. 
Souls possess these malam from eternity. 

God effects the destruction of pdésam [i. e. the influence, or 
entanglement, of the malam], and causes gndnam to shine, 
in the case of those among the Vigngndnakalar which are 
well prepared for it, by rising and shining in their hearts as 
the sun of gndnam. In the case of those among the Pira- 
laydkalar which are prepared, He will make the two malam 
to recede, and gndnam to shine forth, by revealing Himself 
in His divine form [@ndéna-Ripam], in a vision. In the 
case of those among the Sakalar which are prepared for it, 
God will appear as one of themselves [i. e. as a human Guru], 
and will do [will lead them out of their entanglements] just 
as men take wild animals, by means of animals of their kind 
trained for the purpose; and this He will do by means of 
the seven Tidchei (See), Sacraments. 

These seven Sacraments are; Sadchu-tidchei (¢¢$es), 
Ocular Instruction; Parisa-fidchei (ue$ee), Manipuia- 
tive Instruction; Vdsaka-tidchei (area $e), Oral Instruc- 
tion; Sdastira-tidchet (erevAs Eee), Scriptural Instruction ; 
Ménatha-tidchei (wnerg$es), Mental Instruction; Yoka- 
tidchei (@ure $e), Instruction by example in Yokam ; 
‘Avuttiri-tidchet (gag9AEeoer), Formal Instruction, The 
last named is of two kinds: kiriyd-’vuttiri, instruction by the 
use of symbols; and gndnd-’vuttiri, the illumination of gnd- 
nam, which removes the soul beyond these symbols, 
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The Vigngndénakalar, the first of the three classes of souls 
mentioned, are distinguished into Pakkuvar (ué@ai), those 
prepared [for illumination], and Apakkuvar (g#ué@at), 
the unprepared. There is a subdivision of the Pakkuvar, 
viz: those which have obtained para-mutti (usqpg®), which 
are such as were [in their last appearance on earth] com- 
pletely prepared for liberation from malam, and, conse- 
quently, obtained divine grace, and séyuchchiyam, union with 
God; and those which have obtained apara-mutti(gus@ps9), 
which are such as were but partially prepared for the re- 
moval of malam, and are still under its influence, though 
they have received divine grace. 

In this latter class, are further distinguished three varieties. 

1. Anusathdsivar (9 s9¢sAar), These, having obtained 
divine grace, live in the possession of the Tattuvam of Sa- 
thasivan, the Illuminator, and exercise the divine preroga- 
tive of dispensing grace [divine instruction] to the world. 
[Such are Gndnis, Gurus, etc.]. 

2. Attavittésurar (ot-ogsCser7). These are souls which 
have attained, through the grace of God, to the Tattuvam of 
Isuran [Mayesuran], the Obscurer, and act as lords over the 
operations of asutta-mdyet. 

3. The seventy millions of Makd-Mantirar. These exist 


in sutta-vittei, and are rendered operative by the Attavit- 


tésurar. They are of two kinds. The first kind consists of 
thirty-five millions, which exist as secondary agents [or 
powers], when Sivan, in the form of a Guru, bestows grace 
on the Sakalar. This class obtain médcham, heaven, at the 
time of the Great Deluge. The other thirty-five millions 
exist as secondary causes, when Sivan, without the inter- 
vention of a Guru, grants grace to the Vigngndnakalar and 
Piralayékalar. These, on account of their zeal in the exer- 
cise of their authority, obtain mddcham after their creation 
[i. e. in or after the birth in which they first appear]. 

The Apakkuvar of the Vigngnénakalar are destitute of 
any definite shape, like souls in kévalam. Their proper form 
is that of d@nava-malam. They continue to exist entangled 
in their malam, until they are prepared for its removal. 


How does a soul attain to the state of the Vigngndnakalar ? 
When one has not acquired the true gndénam [by the regular 
course], and when, consequently, his kanmam remain in 
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force, though the influence of the kalei, which are develop- 
ments from mdye?, is broken, then, the soul may attain to 
the state of the Vigngndnakalar, by means of that gnédnam 
which prompts to say: I am Piramam (Szww), Brahm ; 
also, by the yokam-observances; by sanniydsam (#erefunew) 
[the fourth stage in Brahmanical life, the ascetic abandon- 
ment of all worldly affections and possessions]; and by 
pokam (Gums), the experience of all merited enjoyments 
and sufferings. The term Vigngndinakalar signifies souls 
freed from the entanglements of the kalet, organs developed 
from médyet, by means of visishta-gndnam (I Aagre ere), 
which prompts the soul to say: I am Piramam. 


Nore.— Visishta means proud, haughty. The author seems to 
use it to designate that state of mind which results from a partial 
initiation into the mysteries of gnaénam. The souls here spoken of 
virtually stand where the Vaishnava Gndnis do, who make no dis- 
tinction between the essence of God and that of the soul, in their 
higher theology, and hence can consistently say: I am Brahm. 
The author obviously aims a blow at his old companions, the Vaish- 
nava Brahmans, in thus associating them with the partially enlight- 
ened Seivar (@eair). 


The organisms of the Anusathdsivar, the Attavittésurar, 
and the seventy millions of J/antirar, are developments from 
Vintu [the highest, or first, organized form of the Female 
Energy of Deity]. 


Those souls are called Piralayékalar, which shared in the 
great destruction at the time of the Great Deluge. These 
also are divided into two classes, viz: Pakkuvar, the pre- 
pared [for liberation]; and Apakkuvar, those not fully pre- 
pared. The Pakkuvar will obtain grace at their creation 
[i. e. will be born in the state that will lead them into true 
gnénam). The souls [of the latter class] which secure their 
union with God [sdyuchchiyam] by becoming prepared for 
the removal of their malam, are said to attain para-mutti. 
But those which remain under the influence of their malam, 
because only partially prepared for liberation, though they 
secure the favor [or sansal af God, are said to attain apara- 
muttt. The number of such souls which have attained apara- 
mutti, is one hundred and eighteen. These are actuated b 
the Attivitiésurar, and carry on their operations sete | 
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pirakirutht (Is@q@qH). They are located in pirakiruthi, and 
with the alec in the head. The appellation Piralayékalar 
designates souls which were freed from the entanglements 
of the kalei, etc., at the time of the Great Deluge, piralayam 
(Izerun). Though Ruttirar (e @sGrr) [Rudras], which 
belong to that class of the Piralaydkalar which have at- 
tained apara-mutti, have bodies composed of the kalei, ete., 
yet they are not so much influenced by their bodies as are 
the Sakalar. 


The word Sakalar designates souls in the entanglements 
of the kalei. They are such as are liable to revolve [in 
transmigrating from body to body] through eight millions, 
four hundred thousand yoni (@wef), matrices, in two hun- 
dred and twenty-four puvanam (y@erw), worlds [or locali- 
ties]. They, existing in connection with their malam, take, 
from time to time, such bodies as their kKanmam demand, 
either stiila-sariram, gross bodies of flesh, or sikkuma-sari- 
ram, subtile bodies. 

Thus much respecting the different classes of souls. 


What follows respects the 7'7dche?, Sacraments [which are 
for the illumination of disciples]. 

1. Sadchu-tidchei, Ocular Instruction. In the administra- 
tion of this &dchei, the Guru, like the fish which transforms 
her spawn into beings like herself; by looking at it, fixes 
his thoughts on the truth [to be imparted], and, opening his 
spiritual eyes, and fixing them on the disciple, consumes, as 
with fire, the kanmam which are accumulated in the disci- 
ple’s attuvé (g9gga@7). Thus, he liberates him from the in- 
fluence of his three malam, as the moon is freed from the 
grasp of dku [the eclipsing dragon, or imaginary planet]. 

2. Parisa-tidchei, Manipulative Instruction. In this pro- 
cess, the Guru takes, in his right hand, the pagnchdkkaram- 
rosary, which is the embodiment of the pagncha-pirama- 
sadangkam (u@#u9swermew), the five-fold formula of 
prayer, which is composed of six parts, and places it on the 
head of the disciple, for the purpose of removing the un- 
favorable influences of his accumulated malam. Consider- 
ing him, now, as illuminated within and without, the Guru 
touches, with his right hand, the parts of his body which 
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correspond with the five kale’, and thus removes the evil 
accumulated in these kalet. This is Parisa-ttdchei, Manipu- 
lative Instruction. 


Nore.—The pagnchikkaram-rosary is composed of the nuts of 
the Elewocarpus lanceolatus. These nuts are angular, and naturally 
divided into five faces. The rosary varies as to the number of nuts 
on the string, as to the manner of knotting the string, and arranging 
the nuts, and as to the way in which it is used. By thus varying 
the form and use of this symbol, is made out, for each face of the 
nuts, a sepam (Qu), prayer, in six parts. In this way, the Guru 
brings to bear, upon the disciple, the whole illuminating power of 
these divine developments, the five mystic letters. 

For an explanation of the pagnchakkaram, see note to Article 
VL. in Vol. IL. of this Journal, pp. 152-54. 


3. Vdsaka-tidchei, Oral Instruction. This is instruction, 
with spiritual light, respecting the three eternal entities, 
which are the substance [or objects shadowed forth] of the 
pagnchikkaram. 

4. Médnatha-tidchei, Mental Instruction. [This is a process 
of intense thought and feeling, wherein] the Guru thinks 
and feels for the disciple, as if for himself [i. e. the Guru 
meditates for the disciple, infuses his own intense desire for 
illumination into him, and thus brings in upon his soul the 
light of gndénam.] 

5. Sdastira-tidchei, Instruction by the Saéstiram. This is the 
process of removing the disciple’s doubts, by causing him 
to hear, meditate upon, and understand, the Séstiram. 

6. Yoka-tidchei, Instruction by example in Yokam. This 
is the process of removing the natural thoughts and feelings 
of the disciple, by means of ashddngka-yokam (gq@gwnme- 
Gua), the eight positions and modes of meditation, and 
by giving the disciple success in nishdei (fazer), austere 
meditation [which consists in the suppression of the Percep- 
tive Organs, and continual meditation on God]. 

These six 7'tdchei are administered to the Pakkuvar, those 
prepared [for liberation.] The succeeding 7idchet is admin- 
istered to the Apakkuvar, the unprepared. 

7. Avuttiri-tidchei, formal instruction. This is instruction 
[to the Apakkuvar] by means of symbolical diagrams and 
figures, usually drawn in the sand, or on the ground. 
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X. 
The Subject of Sacraments continued. 


There are two kinds of Avuttiri-tidchet, which are named 
above. 

1. Kiriyd-’vuttiri(@ Awrag HA), ceremony of acts [or forms]. 
This embraces the sacraments of the initiation and confirma- 
tion of the disciple, called samaya- (#ww) and visésha- (a) Gea) 
agches, in which mantiram, pisei and yokam predominate. 

. Gnand-'vuttiri (Gr@asAh), spiritual ceremony. This 
removes the soul from under the influence of the six Attuvd, 
which are the eleven mantiram, the eighty-one patham (usis), 
words, the fifty-one vannam (@ererw), letters, the two hun- 
dred and twenty-four puvanam (yj @erw), regions, the thirty- 
six Tattuvam, and the five halei, and then unites it to the 
inconceivably excellent feet of God. 


The mantiram are those which begin at isénam (#ererw), 
and end with attiram (8 5)710). The patham are eighty- 
one, beginning with viyima-viydpiné (SCume9 waar), and 
ending “with Om. The fifty-one vannam begin with a and 
end with ksh, The puvanam are two hundred and twenty- 
four, beginning with kdlakkini (enané@eef) of the Ruttirar, 
and ending with andthithet (9y@Sens). The thirty-six Tat 
tuvam begin with piruthuvi, the Element earth, and end 
with the Siva-Tattuvam. The kale: are five, beginning with 
nivirti, and ending with sdéntiydthitham. 

It is to be understood by this verse, that savithe7, the first 
stage of religious life, is included in samaya- -tidchei ; ; that 
kirtkei and ydkam are included in visésha-tidchei ; and that 
the stage of gnénam is embraced in nirvédnam (@terend) 
[=gndand-’vuttir’]. The last sacrament consists of instruc- 
tion respecting the attuvd, and the removal of the soul from 
under their influence, and, also, of the union of the soul 
with the feet of God [bringing it into union with God]. 


Note.—The Attwvd, as here presented, are to be understood as 
belonging to the miniature universe, man.’ Thus they form parts 
of that organism to which attaches all the fruit, or the good and evil 
influences, of the malam which affect the soul, and make it necessary 
that it should be born again and again, in order that this fruit may 
be eaten. These fancied properties are supposed to have a real or- 
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ganic foundation in the human constitution; while many of them 
have other developed forms for the use of man, as the mantiram, 
patham, puvanam, and vannam, which last are the fifty-one letters of 
the Sanskrit alphabet. 

The mantiram are considered mostly as incarnations of Deity. 
They are regarded, by the masses, as all powerful, and often as fear- 
ful, existences. 

The patham are a sort of incantation-formulas, like mantiram, 
used in the service of various divinities, on different occasions. 

The puvanam seem to be localities of souls in different stages of 
progress. 

The thirty-six Tattuvam have been sufficiently explained in a pre- 
vious article in this Journal. They constitute the essential parts of 
the human body. 

The five kalet are combinations of portions of the other five attuvd, 
each kalei forming an organism, or system of organs, and having its 
specific effect on the soul according to the law of kanmam.* 


XI. 
Respecting the Heavens, and the two Gndénam. 


All observances included in kirikei, are aids to the acquisi- 
tion of gndnam. ‘To those who have faithfully gone through 
the stages of sarithei, kirtkei and yokam, belong, respectively, 
the heavens called sdldkam, sémipam, and sdriipam. The 
excellent gndénam is two-fold. One gndnam is that which 
removes the malam which stick so closely; the other is 
Arul, abiding gnénam, which never leaves the soul. The 
Sastiram assert, as the learned know, that the Akamam alone 
make known this Arv/. 

XII. 


The Sources from which our Author draws his Materials. 


Meykanda-Ndayandr, one of the Gurus before mentioned 
[VI.], wrote in Tamil the Siva-Gndna-Potham. His disciple, 
Arunanti-Ndyandr, wrote a larger treatise, a commentary on 
that work, called Siva-Gndéna-Sitti. I, adoring the beautiful 
feet of those Gurus, studied their works with delight. Con- 
sidering the former to be too concise, and the latter too 
voluminous, and believing that they and the Akamam both 
teach the same things, and are true, I shall attempt to blend 
them, and present the whole in this my treatise of one hun- 
dred stanzas, the result of ardent zeal and study, which I 
style Siva-Pirakdsam. 


* For a full enumeration of the Aftuvd, see note appended to this article. 
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XU. 
The Author’s Apology. 


Though a work be ancient, if it does not fully elucidate 
the three eternal entities, it is not a good work—a work 
worthy of acceptation. On the other hand, a work of to-day 
is not bad [is not to be rejected], if it clearly explains those 
eternal entities, just as a ruby is not rejected because wrap- 
ped in a filthy rag. The truly learned will receive the 
truths herein set forth, without regard to the newness of the 
work, or its defects in language. ‘The scholar of moderate 
attainments will receive it, if it presents the excellencies of 
ancient works, without considering, as the truly learned will 
do, its own intrinsic merits. The ath when | who never 
examine into the real merits of a work, will praise it, when 
with its friends; and, when with its enemies, will ridicule it. 


XIV. 


The Nature of Deity. 


The leading object of many kalei-gndnam (s% Genrer), 
scientific treatises, the twenty-eight divine Akamam, the four 
Vitham, and of various other Séstiram, is to explain the 


three eternal entities, Pathi, Pasu and Pésam. 

Pathi is Param (usw) [Brahm], Deity. The same is also 
called Tat-Sivam(gsHfaw). This Deity, the enlightened teach, 
is neither purely spiritual, nor embodied ; is not possessed 
of any material organs; has neither qualities nor names; is 
ever free from malam ; is one, and eternal; is the source [or 
power] of understanding to innumerable souls; is fixed in 
position; illimitable in its nature [or immense]; exists in 
the form of gndénam ; is the form of happiness; is difficult 
of access to unstable worshippers, but is easily —— 
by those who worship in the orderly course; and shines as 
the least of the little, and the greatest of the great. 


XV. 
Creation, or the Development of Things. 


When Pard-Satti (usreg9), coexisting with Tat-Sivam, 
produced the three organized [or operative] Saét, called 
Ichcha-Satti, Gnénd-Satti and Kiriya-Satti, the Satti of desire, 
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wisdom and action, then the Lord, who is free from malam, 
codperated with each of these Sait’. He, assuming the divine 
form of Grace, which is difficult to be apprehended, pro- 
duced, from Vintw [the first development of the Female 
Energy], stikumam and the rest of the four Vakku, and the 
fifty-one letters; and, by means of the pure letters, he pro- 
duced the patham, the mantiram, the twenty-eight Akamam, 
the four Véham, and all the other Sdstiram. Then, codpe- 
rating with the glorious Kudilei, he produced, for the Vignd- 
nakalar, bodily frames, active powers, localities, and merited 
agrees and pain. Then, by codperation with Asutta-Mdyei, 

e brought forth, for the Piralaydkular and the Sakalar, 
bodies which combine the influence of evil actions [or the 
kanmam|]; also, their active powers, and their pleasures and 
pains. The several forms assumed by God in the process 
of development, are denominated sakalam (seer), material 
[=mdydripam (wrwresuw), material forms}; and those 
assumed in the resolution of things, are denominated nitka- 
lam (&..serw), immaterial, spiritual. 


XVI. 


Though God assumes Different Forms in the Work of Creation, 
He is not a Creature. 


The supposition that, because God takes different forms 
in the process of the development of things, He must be 
reckoned among the heavenly [or superior] productions, 
cannot be admitted, for the ilecing reasons. He possesses 
such a form [or nature] as transcends all that which may be 
specified by the expression “here it is;” He has neither 
beginning, middle, nor end [as is the case with beings that 
are born, mature, and die]; as the existence of the world 
depends on Him, and is not the natural result of kanmam, 
as the Kanmavathi assert, and as He does not take bodily 
forms in the sense in which souls do, therefore, He exists in 
the form of superabounding gndénam; His real nature of 
oneness [with souls] is beyond the reach of human under- 
standing, except as He brings the soul into union with Him- 
self, and instructs it from the Vétham, the Akamam and other 
Sastiram ; He is the incomparable God, to whom none of 
all the passions [desires, dislikes, etc.] can adhere; and He 
is the life of souls, which cannot escape the control [of all 
the passions]. 
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The expression “all the passions” (e&P@q4u@weems) re- 
fers, particularly, to a class of seven: mdkam (@uwrew), that 
which overlooks [or conceals] the impurity of women ; ma- 
tham (wgw), that which prompts one to praise, as beautiful, 
the ugly woman whom he enjoys; rdékam (@sres), that 
which prompts a man to desire and seek a woman, though 
she has despised and rejected him; vishdtham (Sagngsi), 
that which makes one grieve and weep, when he fails to 
secure the woman whom he loves; sdshayam (@eraguis), 
that which makes one pine away, having no appetite for 
food, when he fails to obtain the woman of his choice; vei- 
sittiyam (@aAgsGuw), that which makes a man anxious for 
his family, in view of death, and to say: How can I leave 
my relatives? and who will take care of my family when I 
die? arisham (fag), that which makes a man happy 
when he sees his friends, and witnesses their happiness. 

Some add to these the five capital vices, viz: lust, drunk- 
enness, lying, theft, murder.” 

Nore.—It is assumed, that the operative god, in all his varied 
forms, is absolutely void of these passions, and of their opposites. 
This, to the Hindt, is an argument, that God cannot be reckoned 
among the created, even in their heavenly stage of development. 


XVI. 


Further Considerations, to show that there is a God who Pro- 
duces Things. 


The whole world comes into existence under the three 
designations of he, she, it; and, passing on to its limit of 
continuance, is resolved [into Mayer]. Again, it is rede- 
veloped from Méyei [and thus passes through successive 
courses]. Now, since forms [or bodies] are continually 
changing, some coming, some going, some maturing, and 
since A/dyei is mere inert, unintelligent matter, and because 
souls do not know how to obtain bodies, and yet do exist in 
bodies through which they act—from these considerations 
it is evident, that God [Sivan] exists unchanging, and free 
from malam, and is the producer of all things. 

The doctrine of the Lokdythar (2 Cersnwgsn), is not true, 
viz: that the world is not governed by God, but proceeds 
in its course by the power of nature. For, on such a sup- 
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position, nature should be uniform in all its parts and ope- 
rations. But, on the contrary, we find existent a higher 
nature of men and women, and a lower nature of animals 
and plants. These are developed, pass through their re- 
spective courses, and then cease to exist. Therefore, that 
dogma is not true. 

The position of Péttdsdriyan (um rendwesr) [the found- 
er of a school or sect allied to the Jéins and Buddhists] is 
not correct, viz: that the ydn7, matrices, in which different 
forms are moulded, are uniform and unchangeable. For, as 
the worm is transformed into a wasp, and the caterpillar 
into a beetle, so souls, under the control of their kanmam, 
take forms varying in accordance with their previous kan- 
mam, as they transmigrate from birth to birth. 

Nore.—The notion involved in the similes here used, is universal, 
It is a mistaken apprehension of the fact of a certain wasp encasing 
a worm, or grub, with its eggs, for the support of the young wasp 
when first hatched ; and, also, that of a species of beetle depositing 
its eggs within a caterpillar, for the same object, and then enveloping 
the whole in a case. These facts had been noticed, and were very 
naturally misunderstood by unscientific observers. This supposed 
transforming power of those animals, is assumed by many authors, 
not only as illustrative of the doctrine in question, but as proof of it. 


The doctrine of Nirichchura-Singkiyan (@féar¢nt @wer) 
[the founder of an infidel or atheistic branch of the Séng- 
kiya School] is false, viz: that A/@yez, in the presence [or at 
the approach] of the soul [purushan, y@apger], is sponta- 
neously developed into bodies, organs, localities, and pleas- 
ure and pain. J/@yei is mere inert matter, and cannot, there- 
fore, of itself assume forms. 


The object of this stanza is, to assert the existence of God, 
in opposition to those who deny it. 


XVIII. 
Supremacy claimed for Sivan. 


The Viishnava will say: How is it that you assert that 
the destroying god is the creator of the world? Has not 
each of the three operating gods his distinct prerogative? 

Brahma of the sweet-scented lotus, did create the whole 


world; and the excellent Vishnu preserved the world created 
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by him. But our god destroyed them all [world and gods]; 
so that, as before the creation, there was nothing left, himself 
excepted. Brahma and Vishnu are in his power; therefore, 
he manages all these matters, as his own work. And he re- 
developes all things in the way in which they were resolved. 
Therefore, it is he who thus operates [who worketh all in 
all]. Is he then changeful, and subject to different passions? 
No. Though he thus operates, he does not participate in 
any of the changes. What, then, is his mode of operation ? 
As are the lotus-flowers in the presence of the sun which 
shines in the heavens, where one flower will be in full bloom, 
one in the bud, just ready to blossom, and one withered, 
according as they were prepared to be affected by its rays, 
so it is with the developed universe before Sivan. As the 
changes in the lotus do not originate in the ie ose [or voli- 
tions] of the sun, so the things of the world, which are pro- 


duced and controlled by Sivan, do not originate in his 
thought [or design]. He experiences no change in thought 
[and, therefore, cannot put forth successive volitions]. 


The manner in which Sivan manages these operations in 
the world, the object of them, and the way [or order] in 
which they actually transpire, will be explained below. 


Nore.—Our author, like all the sectarian writers among the Hin- 
das, applies the name of his peculiar god, Sivan, to the Supreme 
Deity whom he before called Param and Tat-Sivam. 

It is, also, evident, that he considers the distinctive prerogatives of 
the several persons of the Triad, as limited to the original creation 
of things. The transformations, or successive productions, since the 
creation, are claimed to be the work of Sivan, the highest of the 
three. The office-work of Brahma, the Generator, is, according to 
the Saiva School, carried on by Piélliyar, who ever bears in his pro- 
boscis the symbol of the two productive divine Energies. He is, in 
this connection, the acting Brahma, or Generator. He is called the 
eldest son of Sivan; which, according to the esoteric interpretation 
of symbols, ete., points us to the philosophic idea that generation 
must precede preservation, and salvation or deliverance. The place 
of Vishnu, the Preserver, seems to be practically filled, in the Saiva 
mythological system, by Kantan, another son of Sivan. He is oth- 
erwise denominated Suppiramaniyan (#9 swexflwesr), and Kéar- 
tikésan (ani GCasor), For an account of Auntan, see Note to 
stanza V. above. 
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XIX. 


The Way in which Sivan, who exists without change, performs 
the Operations in the World, the Object which he has in view 
in them, and the Order in which they transpire. 


The Kirtdéppiramavatht (@f14970a7H) and other Sit- 
lintists (AgsreH-eer) [who are allied to the Véth@ntists], as- 
sert that a!l these things which come and go by the grace of 
God, are His beautiful plays. But the Secva-Sitténtists [who 
claim to be orthodox] hold that these works have for their 
object the deliverance of souls from the sea of transmigra- 
tion, and the bestowment of grace which shall be a firm sup- 
port tothem. The divine operation called destruction, gives 
rest to souls. Their re-development, called generation, is 
what is required to enable them to meet and cancel their 
malam. ‘Their preservation [continuance in life] is for the 
purpose of enabling them to receive and to eat the fruit of 
their kanmam, in order that they may put an end to them. 
The work of obscuration of souls is for the purpose of keep- 
ing them on in their deserved course of life [according to 
their kKanmam|], and to give them a relish for the objects of 
sense, the fruit of which they must eat. The dispensation 


of grace [illumination] is grace unspeakable. Yet, the other 
operations mentioned are not to be considered as other than 
grace. They cannot be called plays. 


Nore.—It is the universal doctrine of the Hindts, that souls must 
pass through two courses of action, good and bad, called iruvinet 
(Q@eaI ter), the two acts; and experience the corresponding enjoy- 
ments and sufferings, in order to escape from the “sea of transmigra- 
tion,” and rise into a state of bliss. Each of the first four divine 
operations, being steps preparatory to final liberation, which is em- 
phatically the work of grace, is regarded as a gracious operation on 
the part of God. This final deliverance involves liberation from the 
entanglements of the soul’s organism, and entire freedom from the 
influence of the malam. 


XX. 
Respecting the Nature of Souls which are involved in these 
Operations, and which are saved by God. 


Souls are not one in essence, as the Méydvdthi and Sivat- 
tuvitht maintain, but are manifold. They are not limited 
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in duration, as the Buddhists believe, but are imperishable, 
eternal. They are not originally pure, or free from dark- 
ness, etc., as the Hikkiyavdthi (~é@wenf) teach, but are 
shrouded in dpava-malam. They, by the great grace of 
God, are possessed of bodies which are subject to the laws of 
kanmam. These bodies are also the abodes of [the five-fold] 
God, and by them souls repeat their courses of individual 
births and deaths, and continue to store up merit and de- 
merit, while experiencing and fulfilling the demands of for- 
mer kanmam. When dnava-malam has become [by this 
process of the soul] ready for removal, then God, by His 
great grace, unites with the soul within, and, by the gnénam 
which he imparts, causes the influence of @nava-malam to 
cease. ‘T'hus the soul comes into union with the divine feet. 
So they teach who are exalted in wisdom. 

The prior, eternal, state of the soul, in union with malam, 
and in connection with Deity ever pure, is like that of cop- 
per in its natural coat of rust. There is no assignable cause 
for it. It is the soul’s natural state. 

How souls have existed, together, from eternity, and the 
principle on which they are made to experience births and 
deaths, is explained below. 


XXL. 


. ~ - Y 
Respecting Anava-malam, the Eternal Obscurer of Souls. 


That which is maierial and multifarious, is not eternal ; 
therefore, @nava-malam is one substance. It may seem that, 
if one substance obscured all souls, then, by the illumina- 
tion of one soul, so as to secure its liberation from the en- 
tanglements of pdésam, all must be set free. But this cannot 
be. Therefore, it [@ava-malam] must possess the power of 
applying its obscuring energy indefinitely, in every part of 
its unlimited expansion. While darkness hides all substan- 
ces, it reveals itself. But this, though it hides all souls, is 
itself an invisible screen, so that its darkness may be called 
light; for it shows neither them nor itself. It is like the 
rust which adheres to copper. It is natural for copper to 
be thus covered. But the rasa-kulikei (Qz=@efle@s), mer- 
curial pill [prepared by the Sit/ar], has the power to remove 
this rust. So this [@zavam] may be made to leave [the soul] 
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It is the principal malam which 





by the power of Sivan. 
never perishes. 

It covers all the passions, the understanding, and the ac- 
tion of the soul. Because 7irdtha-Satti, the Obscuring Sait, 
stands and causes this @nava-malam to pass on [in the line 
of human existence] to a state of preparedness for removal, 
she has herself been called malam. But, she being placable, 
this same 7irdtha-Satti will, by her abounding grace, greatly 
facilitate the approach of the soul to the divine feet of the 
god [Sivan] who bears in his tangled hair the serpents, the 
great goddess Ganges and the moon. 


A further explanation of énava-malam follows. 

Is dnava-malam adventitious to souls (dkantukam, gas 
$4.0), or is it natural and coéternal (sakasam, ew)? If 
adventitious, it could not hide [or obscure] the Gndéna-Satti 
of the soul [its divinely illuminated understanding]; just as 
that understanding which is under the influence of rdsatha- 
kunam, which is adventitious, cannot trouble the liberated 
soul. Therefore, it cannot be said, that @nava-malam is ad- 
ventitious; by which I mean something extraneous, which 
comes and unites with the soul. Hence, this malam is saka- 
sam, natural, and coétaneous with the soul. But it will be 
objected, that, if this malam be natural to the soul, it must 
be a kunam, attribute [or quality] of the soul, just as heat 
is of fire, and coolness of water; and that, it being an essen- 
tial attribute, if the attribute perish, then the huni (Ge), 
subject of it, must likewise perish; and, therefore, that this 
malam cannot be natural to the soul. Ireply that this view 
of sakasam, as expressing what is an attribute, is not correct. 
It rather expresses the relation of the rusty coating to the 
pure copper which it conceals, and of the husk, in paddy, to 
the rice which it envelops. The rust and the me are 
sakasam, coétaneous envelopes, yet they are not in any sense 
the attributes [or qualities] of their respective subjects. 
Their removal [or destruction] does not imply the destruc- 
tion of the copper and the rice. Just so, when dnava-malam, 
the natural adherent of the soul, is removed, this does not 
imply the destruction of the soul. Therefore, there is no 
fault in the statement that dnava-malam is sakasam. 


Is this dnava-malam an effect [or production] of Mayei? 
Or is it Mayet itself? Or is it the apdvam (gure), non- 
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existence [or want] of gndnam? Or is it the pirdk-apdivam 
(Warsunaw) of gndnam, end [or annihilation} of a preéxist- 
ing understanding? Or is it anniyath’-agngndénam ( gerefl- 
wgsGhe5;7erw), ignorance foreign to the soul [that which has 
no connection with, or dependence on, the soul]? Or is it 
a kunam, attribute, of the soul ? 

To these questions, I answer, in order, as follows. 

It cannot be an effect of Mayet. For an effect of Mayet 
must be dkantukam, adventitious. But énava-malam is sa- 
kasam, natural. Therefore, it is not any thing produced 
from Mayer. 

It is not Mayet itself, because Mayet, by its own effects 
{developments in the human organism], causes this malam 
to remove, and the understanding of the soul to shine forth. 
Still, though Méyei, by its developed, organized agency, 
causes the illumination of the soul, may it not, in its causa- 
tive [objective] state, cause obscuration? This cannot be; 
for it is like fire, which is itself luminous, and, also, gives 
light by means of its effects, as in the amp. It never hides 
any thing. But what influence does Mayet exert in its causa- , 
tive [objective] state? It presents, in the objects of sense, 
inducements to voluptuous [or carnal] desires. Beside this, 
it has no obscuring power like dyava-malam. Therefore, 
dnava-malam, which is like darkness, and Méyet, which is 
like the lamp, are very different from one another. 

But it is asked, whether this malam is not the apdvam, 
non-existence, of gnénam? As the non-existence of gnédnam 
is no substance whatever, it cannot perform the work of 
obscuring; just as the non-existence of a water-pot cannot 
bring water. 

Again, it cannot be the pirdk-apdvam of gnénam, end of a 
preéxisting understanding. For, the pirdk-apadvam of under- 
standing means the end [or conclusion] of understanding 
which had existed from prior eternity. But that which has 
an end, must have a fttam (@sro9.e), beginning—develop- 
ment; ‘and what has a beginning, will perish. Hence, pirdék- 
apdvam will perish [with the unde rstanding], and become a 
nonentity. Therefore, the pirdk-apdvam of gndénam is not 
dnava-malam. 

Again, this malam is not anniyath ‘-agngna nam, ignorance 
entirely foreign to the soul. For such ignorance could not 
exist without a cause; as in silver purified no fault will be 
seen, except by a defect in the eye. 
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Finally, @nava-malam is not an attribute of the soul. For 
gnatiruttuvam (@jrgD@sgHe), intelligence, which is spirit, 
may be an attribute of the soul; but ma/am, which is material, 
cannot be; just as heat, and not cold, is the attribute of fire. 


The following terms, among others, are used as synonyms 
of dnava- -malam : pasuttuvam (usgs/aw), the natural [or 
original] state of the soul; pasunikdram (u#@ems), the 
error [or erring state] of the soul; piruttupu (S@gsgu), 
servitude (?); mdrchchei-malam (epté#enewevw), the senseless 
malam; agnchanam (s2@Ferw), darkness; avitte (9a gens), 
ignorance; dvirutti (¢a9 mH), the envelope; wruttiréni (a @s- 
HGrewf), the ultimate limit; pdéva-milam (urweperws), the 
source [or root] of sin; kshayam (aw), loss; pdsam (ume), 
the snare—fetter; asuiti (gs), impurity; agngndnam 
(9G; @;rerw), ignorance; petham (Cugw), difference; viydhkd- 
tham (Swans), the impediment ; kalanghe am (sermew), the 
blemish; sadam (#2), body—matter ; dvanam (g@earb), 
the sign—mark; mikam (Guwraw), lust ; kévalam (@saev), 
solitude; dvaranam (ga zenr), the screen; tamasu (swe), 
darkness: padalam (wre), the env elope ; - asitti (9AS9), 
faultiness ; nirdtham (&Cr7g), the impediment ; dchchdtha- 


nam (44¢nsemis), the sheath; séram (Cen), the dike; 
pisam (Sw), the seed—origin ; mila-malam (eperwev.), 
original filth [or evil]. 


XXIT. 


Development of the Organism of the Soul—Sutta-mayei, or the 
Five Siva-Tattuvam. 

The Natha-Tattwvam, organism of Ndétham [the Male En- 
ergy] is developed from kudilet, by the codperation of the 
incomprehensible Para-Sivan’s Pard-Satti. From this Né- 
tham is developed Vintu-Satti, From this Vintu is developed 
the splendid god Sathdsivan, with the Sathdsiva-Tattuvam. 
From this god | Sathisivan is dev eloped the god Isuran [Ma- 
yesuran| W vith his proper organism, the “Tsura-Tattucam. 
Isuran produces the organism Sutta- V itter, which holds, as its 
lord, the god Ruttiran. Thus, these five e personal beings are 
established {in the human organism]. From this Vintu, 
when it was developed, were brought forth the four Vakku, 
as siikkumei, etc., which are declared by the learned in the 
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Vétham, to have had a prior existence [relatively to some 
things here mentioned ]. 


This kudilet is as follows. It is the dam (Qu), place 
[region, or medium] where God enjoys [His Satt:], and exer- 
cises His creative functions; it is pure [i. e. devoid of the 
characteristics of dnava- malam) ; it is sadam, material; it is 
an acceptable companion of God [=the material cause of 
things produced]; since it is the chief [material] cause, it is 
one substance; it is diffused [in its developments] by the 
two classes [of Tattuvam], the pure and the impure [adapted 
to souls in different stages]. 

From this kudilei are developed, by the codperation of 
Satti, the five Siva-Tattuvam ; and the five kalei. 

The mode of operation, in these developments, is as fol- 
lows. By the codperation of Gndnd-Satti, Sivam, the first of 
the Siva-Tattuvam, is produced; by the codperation of Kiriyéd- 
Satti, the Satti-Tattuvam [=Satt’] is brought forth; in the 
production of the Sathdsiva-Tatturam both Gndnd- and Ki- 
riyd-Satti equally codperate; when the influence of Gndnd- 
Saiti is the less, and that of Kiriyd-Satt,, the stronger, in 
their instrumental agency, then the Jswra-Zattuvam is pro- 
duced; and in the production of Sutta- Vitlet [=the Ruttira- 
Tattuvam), the instrumental agency of Avriyd-Satti is the 
weaker, and that of Gndnd-NSatt:, the stronger. 

By the codperation of Gndnd-Satti, Natham is developed 
from kudilei ; and by the codperation of Avriyd-Satti, Vintu 
[the separately organized Female Energy] is developed from 
Néatham. 

These four, Sivam, Satti, Nétham, Vintu, are sometimes 
denominated Nidkala-Méni (@User@wesf), the Disunited 
Forms of Deity [i. e. the two Energies separately organized]. 
They are also called J/ayatténam (Qewggsrem), the Dancing 
Place [i. e. the forms, or states, in which the two Energies 
codperate]. 

From this Vintu, the four Vékku, as sikkumei, ete., the 
fifty-one letters, the seventy-millions of Makd- Mantiram, the 
twenty-eight divine Akamam, and the four Vétham, are 
produced. 

The separately developed Energies, Para-Natham and 
Para- Vintu, are included [in the summary statement given 
in the first paragraph above] in the Stva-Zattwvam and. the 
Satti- Tattuvam. 
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The Sathdsiva-Tattuvam is a form of Sivan in which the 
Energies are combined, and, also, separately developed, and 
in which he has pleasure [in codperation]. 

In this [the Sathdsiva-Tattuvam]| are included Apara-Né- 
tham and Apara- Vintu [a later embodiment of the Energies], 
and the Anusathd-Sivangkal (ganesnAameor), a class of 
the Vigngndnakalar, which have the form of the fifty-one 
letters, and in which the Energies are combined in their 
naturally developed organs. 

suran and the rest of the four [viz: Ruttiran, Vishnu, and 
Brahma] are the fully developed forms of Sivan, which unite 
the Energies, and are the seats of his operative powers. 

In the Iswra-Tattuvam are included the eight forms of fsu- 
ran [viz: earth, water, fire, time, space, sun, moon, and life]. 

In Sutta- Vittei [Ruttiran’s organism] are included the 
seventy millions of Makd-Mantiram ; the seven mantiram, as 
viydma-viydpine (SCutweSwrICer), etc.; the twenty-eight 
divine Akamam ; and the four Vétham. 

When the Male Energy of Deity is embodied in either of 
the three divine forms, viz: the nidkalam (ser), spirit- 
ual, unwedded form; the sakala-nidkalam (¢serAc_serw), 
both corporeal and spiritual form; or the @a-sakalam (as- 
er), purely corporeal form—then, the Female Energy will 
be embodied in its three corresponding forms. The particu- 
lars are as follows. When the god exists in his spiritual, un- 
wedded forms, as Sivam and Ndatham, then the goddess exists 
in her spiritual, unwedded forms, as Satté and Vintu. When 
the god has both the corporeal and spiritual, as in Sathdsivan, 
then the goddess exists in her corporeal and spiritual form, 
as Mundnmani (wC@5arwesfl). When the god appears in his 
purely corporeal forms, as in Mayésuran, Ruttiran, Vishnu, 
and Brahma, then the goddess appears in her purely corpo- 
real forms, as in Makései (w@sene), Umei (2. cow), Tiru (Sq), 
and Vani (amex) [forms of Saiti more commonly denomi- 
nated Makésuvari, Parpathi, Lakshmi, and Sarasvathi]. 

The explanation of the five £elez is as follows. 

1. Nivirti (@eV7HD), deliverance. This is so named, be- 
cause in this [organism] souls are delivered from the domin- 
ion of their sangkatpam (¢m#u), will [or passion]. 

2. Pirathitte’ (IsHe), establishment—confirmation. 
This is so called, because souls, in this organism, are estab- 
lished in their freedom from sangkatpam. 
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8. Vittiyd-kalet (a sHuss %), the organism of wisdom [or 
knowledge]. ‘This is so denominated, because souls which 
have attained to this organism, will, on the ground of their 
being confirmed in their deliverance from san gkatpam, be 
illuminated by gndnam. 

4, Sinti-kalei (7% Ha %v), the state of tranquility. This is 
so named, because souls established in it, are, by the illumin- 
ation of the ¢ gndnam before obtained, freed from the control 
of passion, so that their vikatpa-gndnam (SsHuErerw), 
doubtful, unsettled minds, become sdéntam (#nég.), peaceful, 
tranquil. 

5. Athitha-kalei (29£s%), the transcendental [or ineffa- 
ble] state. This is so called, because here souls have not 
even the thought that they have passed from vikatpam to 
sintam, and now exist in puramdkésa-soripam (uswrere- 
@sre5u5), high, ethereal forms. 


Norr.—This state of the soul seems to be that of sampirana-tiset 
(see page 25, in this volume), where one’s natural powers are all 
stayed, and where the soul bathes in the sea of light and love. 


The five kalei, and the puvanam, localities, constitute the 
soriipam, essential form [of the soul]. 

The four Vakku, the letters, the mantiram, the patham, and 
the twenty-eight Akamam, constitute the soul’s satta-soriipam 
(¢$sQere5u), vocal organism. This form is two-fold, viz: 
makimdyd-sattam (wsmuorwre gg), and matiam (weg). 

, This explanation of the subject may be found in the 
Akamam. 


Such are the particulars of Sutta-mdyet. 


XXIII. 
Development of the Human Organism continued—Asutta-miayei. 


This Méyei has a four-fold development, viz: fanu, the 
frame-work of the body; karanam, the external, gross organs; 
puvanam, the localities ; and pokam, the organism of enjoy- 
ment and suffering. It is a diversified reality, in which there 
is a real distinction between one thing and another; it is eter- 
nal; it is one; it is never in itself visible ; it is that which 
obscures the understanding of souls in their entanglements, 
as long as they are subject to kanmam adhering to them; it 
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is material; it is inert; it is diffused everywhere in the 
thirty-one T'attuvam [from kale: to the last one developed, 
piruthuvi, earth] which are developed from it; as it is the 
source from which all things are developed, and, in this way, 
is united [with souls], it is the place to which all souls must 
come, that these things [entangling organisms] may be dis- 
solved at the time of destruction which is approaching; it 
is malam, an obscuring power, through which souls do not 
see things as they are, but are led to call a lie truth; it is 
firmly established [enabled to present all these phenomena] 
by the grace of God. 

This Asutta-mdyei is called Mayet because it deludes souls 
by its own mdyam (ww), illusive representation [itself de- 
veloped, forming both the Perceptive Organs, and the ob- 
jects of sense}. 

As the seed contains in itself the germ of the plant, so 
this A/ayei contains in itself all the Tattuvam from kalei to 
piruthuvi [i. e. their archetypes]. 

This J/dyei, by its objective forms [as the objects of sense, 
etc.], fascinates the soul, and tempts it to various passions ; 
but, by means of its organized [or subjective] forms [which 
are the organs by which the soul is rendered conscious, in- 
telligent, and active], it makes the soul to shine. This 
Méyei is of no profit to souls in its objective forms, but in 
its subjective forms it is profitable; just as yarn is of no 
profit [as a covering], but, when developed in the form of 
cloth, is useful. 

The creations [bodies proceeding] from this M/éyei, are of 
two kinds, viz: stilam and sikkumam. Sikkumam is the 
combination of the thirty-one T'attuvam, from kalei to piru- 
thuvi. Stilam is composed of tanu, the external frame ; 
karanam, the external, gross organs; puvanam, the localities 
in the body; and pokam, the organs through which the soul 
enjoys and suffers. 

XXIV. 
The Relation of Asutta-miyei to the World. 


The Sivdttuvitht will ask: What is the use of this Méyei? 
If this Mayet had no existence, there would be no founda- 
tion [no material cause] to the world. Do you ask: Is not 
God the material cause of the world? Matter cannot pro- 
ceed from spirit; therefore, the world was not developed 
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from Sivan. If Médyei has a real existence [independent of 
God], why should not Méyei itself produce the developed 
forms? As Méyei is mere matter, it cannot of itself assume 
organized forms. God cannot produce any thing except by 
means of this Mdye:i—is then God powerless without Maye? 
As this Mayei, like Himself, is eternal, God produces all 
things by means of it, and it is not necessary that He should 
make one new thing without it [as the material basis]. God 
is the Efficient Cause which produces all things out of M@- 
~ a learned will not say that M/déyei imparts this power 
to ‘ 


Here we are taught that Mayei exists, but that it cannot 
operate without God. 


XXV. 


The Influence of Kanma-malam on the Formation of the World. 


The Lokdythan, worldly, Epicurean philosopher, will say : 
If God alone has omiel the world, why is it, that He has 
not made things of one form, instead of producing birds, 
beasts, and men? The learned will answer, that it [the 
world] was formed in accordance with the varied nature 
[or demands] of the kKanmam previously acted out by souls. 
But the Nirichchuvara-Singkiyan (@feearena @wer), athe- 
istic philosopher, will say: If there previously existed a 
kanmam which showed how things were to be formed, 
then, what need is there of a God? As kanmam is merely 
a material accumulated evil [something to be got rid of], 
it could not produce bodies. Therefore, God formed these 
bodies, that souls might be variously embodied, and made 
to eat the fruit of their kKanmam. But if there be a soul 
which, in one body, experiences the fruit of its previously 
acquired kanmam, could not that soul form its own body 
in accordance with its merits and demerits? There is no 
law [no principle} by which a tradchi (G7 ®), mere collec- 
tion of material developments from Mdyez, can be brought 
into such a union with the soul, which is itself destitute of 
understanding to direct, as God [in these matters]. 


Note.—Tiradchi is the collected power of the gross organism 
produced from Méyei—that which animates the four developments, 
tanu, bodily frame, karanam, external organs, puvanam, localities, 
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and pokam, organism of experience. It is a result of organization, or 
development ; and, therefore, it could not previously exist, and be 
employed by the soul in the production of body. Hence, the author 
argues that God alone is capable of seizing these latent powers of 
Mayei and the soul, and of bringing them forth as seen in man, and 
in the world. 


This stanza teaches the existence of kanmam. But, since 
kanmam is material, and the soul a being of small under- 
standing, the world could not have been produced by them. 
Therefore, there is a God who develops Méyei in accord- 
ance with the law of kanmam. 


XXVI. 
The Mutual Relations of the three Malam, Anavam, Mayei 
: 7 ’ ’ y 
and Kanmam. 


Is it in order that suffering may abound, that God has 
given bodies to souls, to enable them to experience [to suffer 
and enjoy] their unknown kanmam? It is. Then, is it 
kanma-malam, or mdéyd-malam, which have been mentioned 
as distinct, that first attaches to the soul? If this implies 
that malam now comes suddenly on one who was before free 
from malam, it is not so. For dnava-malam is ever coéxist- 
ent with soul. Then, did méyei and kanmam come into 
existence afterwards? No, the learned Seivar will say that 
the three are without beginning, and coéxist, just as the 
kernel [the farinaceous part], the bran and the husk of 
paddy coéxist. 


XXVII. 
The Development of the Vittiya-Tattuvam. 


In order to the existence and expansion of desire, these 
five Tattuvam, viz: kalei, kdlam, niyathi, vittei and rékam, 
are produced from athd-mdyet (2jCs1uwreow) [a development 
from kudilei|, by the Grace [Satti] of the infiniteGod. The 
order of these developments is as follows. élam is first 
developed, then niyathi, and then kalei; from this kalei, vittet 
is developed; and from vitte:, rékam is brought forth. When 
the soul is united with these five Tattuvam, and operates in 
them as designed, it receives the name of purushan, or puru- 
sha-tattuvam. So this is to be understood. Pirakiruthi 
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(Iz@@H)) is developed from the above mentioned kalei by 
the Grace [Satti] of the god Ruttiran; and by the same 
agency, from this pirakiruthi, the Kunam are developed. 
From avviyattam (g@ePwgssw), which is also called mila- 
prrakiruthi, sittam is developed ; and then putt? From putti, 
akangkéram is produced. This akangkdram is three-fold, viz: 
teisatha-akangkaram, veikari-akangkéram and pithdathi-akang- 
kdram. From the first mentioned, teisatha-akanghkdram, is 
developed manam, which possesses the good sédttuvitha- 
kunam, and, also, puiti, and the Perceptive Organs. 


XXVIII. 
Development of the Remainder of the Thirty-six Tattuvam. 


From veikari-akangkdram are developed the five Organs 
of Action, as the mouth, ete., which possess the rdsatha- 
kunam. From pithdthi-akangkdram are brought forth the 
five Rudimental Elements, as sattam, etc., which possess the 
tamatha-kunam. From these Rudimental Elements are de- 
veloped the five Elements, viz: ether, air, fire, water, and 
earth, one from each, in order; as, dkdsam, ether, from sattam, 
and soon. ‘The five previously developed gods, Sathdsivan, 
Mayésuran, Ruttiran, Vishnu and Brahma, are the lords of 
these Elements, according to the order here mentioned. The 
exalted in understanding assert that the order of the resolu- 
tion of these developments is the same as that in which they 
are brought forth. 


Such is the account of the development and resolution of 
Asutta-médyet. 


XXITX. 
Description of Kanma-malam. 


Kanma-malam is a cause of the bodies which come forth 
in connection with souls; it possesses [causes souls to expe- 
rience] various kinds of pleasure and pain; and is the cause 
of births and deaths. Some say that this kanma-malam 
comes into existence, and perishes, of itself; but it is eter- 
nal. It is manifold in its connections, extending to all souls 
individually; it is adapted to exist [or to become manifest] 
by means of the thoughts, words and deeds which are put 
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forth [by souls]. It possesses [affects] the putti, understand- 
ing, of the soul, It is the source of a two-fold acquisition 
[to souls], viz: punniyam (yeresfww), merit, and pdvam 
(wand), demerit. When developed, it always comes in con- 
nection with J/dyev, 

This is the way in which kanma-malam is described, 


XXX, 
The various Bearings of Kanma-malam on the Condition of 
Souls, 


Kanmam operates in three ways, viz; under its influence 
one of good caste may be born in a lower caste; life is 
shortened; and the amount of pleasure and pain, which one 
must experience, is enlarged. ‘These three influences, in 
their various bearings, attach to every soul. This [kanmam] 
does not come upon the soul arbitrarily, but in accordance 
with the law of fate. Nor does it cause the soul to experi- 
ence precisely the same things, from stage to stage; but it 
varies its influence in accordance with what has gone be- 
fore. It affects the soul in the shape of the three kinds of 
evils, viz: those which are inflicted by God; those which 
arise from the Elements; and those which are naturally 
incident to body and mind [embodied soul], In this man- 
ner, actions and their consequences are connected together 
by means of spirit and matter. If we examine into the 
condition of souls in this world, which experience good 
and evil, we shall see that kanmam exists for the purpose of 
producing further births in accordance with the manner in 
which the soul goes through its experience [eats the fruit] 
of its previous actions. 

The three kinds of evils mentioned above, are here 
specified. 

1, Those which are inflicted by God [or which are results 
of the divine operations] are chiefly the six following, viz: 
sufferings in gestation; the pains of child-birth; infirmities 
of old age, when gray hairs and wrinkles appear; troubles 
which result from the innumerable purposes which are put 
forth and executed in ignorance; anguish experienced when 
Yaman (wwe), the god of hell, carries off the soul; pains 
of hell. This class of sufferings is denominated Gthi-tévikam 


(98Gs8s), that which originates with God. 
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2. The sufferings which result from the Elements, which 
are exclusively external, are principally the following seven, 
viz: those which result from cold; those which come from 
great rain; those which are experienced from the severe 
heat of the sun; those which come from strong winds; 
those from thunder and lightning; those which arise from 
oppression among men; the evils of murder. This class is 
denominated dthi-pavuthikam (gSuaS/)sw), of material [or 
earthly] origin. 

3. The sufferings incident to embodied soul [to men in 
their natural state] are two-fold. (1.) Those which belong to 
the body. ‘These are such as are caused by rheumatic hu- 
mors; bilious humors; phlegmatic humors; putrid leprosy; 
dropsy; fever; affection of the joints and muscles; such as 
arise from enemies; from wild beasts; from muskitoes, flies, 
etc.; from connubial union and separation; from giants; 
from Gurus and gods; from penance; from mental labor; 
and from improper conduct resulting from the abundance of 
riches. (2.) Those which belong to the soul. These are: 
mental grief; distress at the loss of friends and riches; envy 
and vexation on witnessing the Jearning and wealth of an- 
other; inordinate desire for sensual objects; anger. These 
two classes are denominated dthi-ditmikam (gGurpHew), 
that which originates from souls. 


XXXI. 


Operation of Kanmam further explained. 


Thy saying: I will now eat and remove the kanmam 
which I previously acquired, operates, like an existing kan- 
mam, to produce future births. For it is the pleasure or 
displeasure, involved in that position, which prompts the 
saying. All such pleasure or displeasure now ee oy | 


is like, is it not, the experience of punniyam and pdvam? 
For they [the Wise] wil! say that the exhibition of self in 
thy saying: I did it, or: Others did it, is a hanmam which 
will cause future birth. The actions which one performs in 
the world, are of two kinds, viz: actions performed without 
wisdom ; and actions performed with true wisdom. Hence, 
one’s kanmam will be both good and bad. By means of 
these two [operations of mind], there will arise two kan- 
mam, fruits of one’s conduct, called merit and demerit [which 
must be hereafter eaten]. 
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XXXIT. 
How Kanmam may be Removed. 


One kanmam cannot destroy another: the proper.fruit of 
kanmam must unavoidably be eaten; much of kanmam may 
be removed by means of the Akamam and Vétham. These 
points are here explained. 

One’s merit and demerit result from his thoughts, words 
and deeds, and are according to their character. One’s ac- 
quired kanmam cannot be removed by either the merit or 
demerit of another act [i. e. one deed cannot be made to 
balance another of an opposite quality]. As you may know 
by inquiry, one cannot avoid eating [the fruit he has already 
gathered]. But the Akamam and Vétham teach that, by 
means of certain deeds, other acts [i. e. the accumulation of 
kanmam] may be prevented. If one acts in accordance 
with these teachings, his acquired kanmam will cease [or 
run — This is a shield [which keeps off future actions] 
obtained by purchase. Thus one may obtain profit by pur- 
chase, as well as by action. But can one remove all kan- 
mam in this way [by purchase]? If he walks constantly, 
and perfectly, according to the rules of the Vétham and Aka- 
mam, many kanmam will be avoided. As the kanmam 
which does not thus leave one, must be eaten, the kanmam 
which is acquired in this [process] will become a bond [or 
fetter] to entangle the soul hereafter. 


A further account of this Lanmam [kanma-malam] is here 
subjoined. It is eternal [coétaneous with the soul], like the 
seed and the germinating plant. Moreover, it is three-fold, 
viz: that which is fitted to be eaten [experienced] in the 
visible birth [i. e. this world]; that which is fit to be eaten in 
the unseen birth; and that which should be eaten at some 
appointed time. That which is suited to this birth, comes in 
the shape of withering sickness, which the doctors may cure; 
legal punishments; distress inflicted by enemies through the 
instrumentality of mantiram ; and other sorrows and joys 
which are experienced in this world. That kanmam which 
is adapted to be eaten in the unseen birth [or worlds], is that 
which must be experienced either in Indra’s heaven, or in 
hell. That kanmam which must be experienced at an ap- 
pointed time, is as follows. The fruit of the Horse-sacrifice, 
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and that of the murder of a Brahman, may come up to be 
eaten by one at the same time; but, since they cannot both 
be eaten at the same time, God will appoint one to be eaten 
at some future time, and will cause the other to be experi- 
enced at once. Such deferred merit or demerit adhere to 
the mdyei [of the soul], will be ripened [prepared for use], 
and eaten at the time of another creation [or birth]. 

The reason why both merit and demerit must be involved 
in one’s kanmam, is the fact that both truth and falsehood 
combine in the cause [or motive]. 

A more expanded view of this subject may be obtained 
from the Akamam. 


XXXII. 
Respecting the Number of Malam. 


The learned mention five malam. One is dnava-malam, 
which exists from eternity, in connection with souls, so as 
to cause great obscurity; another is Zirdthdéna-Saiti, who 
stands associated with dnava-malam, and prepares it for re- 
moval; another is méyei, which appears as tanu, the frame- 
work of the body, karanam, the external organs, puvanam, 
the localities, and pdkam, the powers of enjoyment and 
suffering; the fourth is kanma-malam, which is manifest [or 


expands into] merit and demerit; and, finally, the tiradchi 
(Gs A) [lit. collection, assemblage, etc.] of Makd-Mdyei, 
which is connected with tanu, karanam, puvanam and pokam, 
for the purpose of making them operate. These five malam 
exist as one. They will not cease of themselves. The Aru] 
which will remove them, is obtained with difficulty, as those 
of exalted understanding will declare. 


XXXIV. 
The State of the Soul in its Material Abode, or Organism. 


Souls which are born from their various manifold matri- 
ces, are made subject to the three Avatte:x. These the learned 
know under the names of Aévala-Avattei, Sakala-Avattei and 
Sutta-Avatter. 

The divine Akamam teach that, when in Aévala-Avattei, 
the soul has no use of the Vittiyd-Tattuvam, and has neither 
name nor form—has nothing except dnava-malam. In this 
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state, it cannot understand those things which are suited to 
its understanding; for here the Sutta-Tattuvam, which are 
fitted to give instruction, have no connection with it. There- 
fore, the soul, when thus united with dnava-malam, is not 
distinguishable from it, just as a large eye, enveloped in 
darkness, is as the darkness itself. It has, in itself, no way 
of escaping from this dnava-malam, in which it is, from eter- 
nity, thus absorbed. This state is called Aévala-Avattei. 


XXXYV. 
An Objection urged, denying the Existence of Anava-malam. 


The Eikkiyavathi (94 @wanS) and the Pisupathi (ut#u) 
[Saiva sects] maintain that there is no such thing as dnava- 
malam existing in the Kévala-Avattei, as you assert. The 
two, mdyet and kanmam, are realities. God Himself gives 
to souls [the four constituents of their material organism, 
viz:] tanu, bodily frames, kKaranam, gross organs, puvanam, 
localities, and pokam, organs of enjoyment and suffering, in 
accordance with the merit and demerit which those souls 
acquired in former births. In this I see md@yet. By their 
[souls] repeatedly going and coming, and acquiring merit 
and demerit, through the instrumentality of [the four devel- 


opments from Mayer] tanu, karanam, puvanam and pokam, I 
discover kanmam. In order that all the kanmam may be 
removed, God will, by His Aru/, put an end to all, as a 
are duly balanced. After that, the malam will not touc 
the soul. Then the soul, as before, will become the posses- 
sor of great light. Such is the objection. 


XXXVI. 
The Difficulty Explained. 


If médyei and kanmam both come into union with one [a 
soul] that was before pure [free from all entanglements], it 
is impossible to tell which will be first [in uniting with the 
soul]. For, whenever a body from Mdyei forms a union 
[with the soul], it is always in accordance with [existing] 
kanmam. Therefore, it cannot be said, that md@ye: was be- 
fore kKanmam. In order to produce kanmam, it [the soul] 
must take a body; therefore, it cannot be said, that kanmam 
was first in order. This matter involves the same difficulty 
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which there is in deciding the question [of priority] between 
the palm-tree and its seed, which cannot be settled. How is 
it, then, that those who were pure [unentangled in malam] 
becgme associated with the [two] malam which you speak 
of Mt is in the customary, natural way. Then, why speak 
of liberation, saying that these [malam] may quit [the soul]? 
Do you say, when the Vittiyé-Tattuvam are combined with 
the soul, so as to give it understanding, that they, without 
revealing the soul’s understanding, do clearly make bodies, 
etc., manifest? that when these Vittiyd-Tattuvam have left it 
[the soul] in athitham, it will have no understanding? and 
that that state is one of pure ignorance? Now, that state 
of ignorance the exalted in understanding declare to be 
dnava-malam. 

The proof of the existence of this malam is given in the 
next stanza. 


XXXVI. 
The Existence of Anava-malam Proved. 
Because thou [the soul] art ignorant of the gnénam [= Arul] 
which exists complete, as not other than thyself, and which, 


until drava-malam is matured [cancelled], makes children, 
friends, etc., who are not real, like thyself, 7 as reali- 


ties; and because, when that Aru] [=gndnam] unites with 
thee [shines in its true light], then thou understandest thine 
old nature in which God Himself exists as all [the sole 
source of understanding, action, etc.]—therefore, until that 
Arul shines forth, dénxava-malam holds such a position that 
the soul cannot know any thing of its own existence. Mdyet 
and kanmam will change as to their connection [with the 
soul], leaving and returning. But as this dnava-malam is 
coéxistent with the soul, it will not, like méyei and kanmam, 
leave and again seize upon it. Therefore, none could know 
that dnava-malam exists, without that Aru] which the mind 
cannot grasp; and, hence, thou [the objector] couldest not 
know its truth. 


XXXVIII. 
The Removal of Anava-malam. 


In order to the removal of the énava-malam mentioned 
above, God has, from eternity, graciously joined with souls 
VOL. Iv. 22 
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kalei and other Tattuvam, and Méye7, which is prior to them 
[i. e. the elemental Tattuvam, which are afterwards devel- 
oped, are from eternity in connection with souls]. The way 
in which the wisdom for understanding] of the soul ghjnes 
forth, by means of the pure, the mixed, and the imputgPat- 
tuvam, which are of a nature different [from that of soul], 
is like the lamp’s shining by means of the oil, the wick, the 
vessel which contains these, and the stick which supports 
the whole. ‘To prevent souls associating with [being illu- 
mined by] the Aru/ with which they are in connection, 
dnava-malam shrouds them in darkness. If one examines 
and understands énava-malam and mdyet, which thus con- 
tend with each other, he will see that they are like darkness 
and light. That [@ava-malam] which thus gives place [to 
the light of the Tattuvam], holds this relation to them from 
eternity—[it can be removed in no other way ]. 

Nore.—The author having thus presented the doctrine of the 
soul’s connection with dnava-malam and mdyei, from eternity, and 
the necessity of its being brought forth into action in its developed 
organism, in order to its emancipation from the bondage of dnava- 
malam, he next proceeds to describe this organism, stating the order 
in which the Tattuvam are developed, their mutual relations, their 
functions, etc. These specifications extend through several stanzas. 
Those who are interested to understand this department of Hinda- 
ism, will do well to compare these statements with what has been 
presented on this subject in Articles I. and LL. of this volume. 

Again, the way in which the four Viékku, as sikkumam 
[stikkumet] ete., are developed and operate, is as follows. 
Stikkuma-vikku is developed from Vintu-Satti, which shines 
in mildthiram [=turiydthitham). This [vdkku] passes into 
turityam [the second of the Ascending States of the soul], 
and there, by the nature of the soul, becomes a Natham, and, 
also, a lamp, and the indescribable arivu, undeveloped un- 
derstanding [to the soul]. 


In the last four stanzas, the existence of @nava-malam is 
proved—the objections being stated and answered. 
XXXIX, 
Development of the Vikku completed. 


Peisanti-vikku is developed from siikkuma-vékku, in turi- 
yam, and passes into su/utti, the next Avaited above. Here 
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it contains in itself the archetypes from whence are devel- 
oped the various letters [of the Sanskrit alphabet]. It con- 
tains these letters [in their archetypes or germs] which can- 
not be apprehended by putt’, and which are without any 
vocal distinction; and, concealing the way in which the 
forms of the several letters are developed, it becomes, in 
sittam, arivu, understanding [to the soul], just as the pea- 
cock [with the five radical colors] is formed in the egg, of 
which the fluid mass possessed the germ, and principle of 
vivilication. J/attimei [mattima-vakku], uniting with piwdna- 
vdyu [in sulutt, the region of the heart], by the aid of putti 
develops, in their order, the forms of the letters and their 
respective powers, and then, passing upwards, without the 
ears perceiving it [i. e. not yet possessing the function of 
hearing], stands in the neck [soppanam] and gives the percep- 
tion of sound within [to the soul]. With veikari-vékku are 
joined uthdna-vdyu, and, also, pirdna-vdyu; then, when a 
sound is heard by the organ of the ear, this veckari will 
speak [cause one to speak] the sound which was perceived 
[it secures to one the power of speech]. 

These Vakku, in the Sutta-attuvd (#¢gsnggem), Pure Altuvd, 
live as siikkuma-tékam; in the Misira-attuvéd (A@r7gHer), 
Mixed Attuvd, they live as stila-ttekham; and in the Asutta- 
Attuvad (gya#gsrggiam), Impure Attuvd, they live: as very 
gross stiila-tekam. 

Norre.—For an explanation of the Attuvd, see stanza X. above, 
and note appended to this article. The three conditions of the At- 
tuvaé here specified, each of which is a system, or connected set, of 
Tattuvam, seem to depend on the stage of development, and on the 
relative influence, of the three classes of Primary Tattuvam, the Siva-, 
the Vittiyd-, and the Attuma-Tattuvam. 


XL. 
The Way in which the Soul is rendered Intelligent. 


In this way [as follows], the learned say, will gndnam, 
which is fitted to shine by the agency of Sutta- Vittei and the 
rest of the five [Siva-Tattuvam], and which is spoken out by 
means of the four Vékku, unite, through the grace of God, 
permanently [with the soul], instead of the arivu by which 
souls [naturally] understand. The kalei which is developed 
from Asutta-mdyei, removes a little @nava-malam, and points 
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out the way in which the soul’s Kiriydé-Satti comes into an 
operative connection with it. When putti seizes the sensa- 
tions [objects of the Perceptive Organs] which are had by 
the aid of manam, and hands them over to vitte7, then vittei, 
standing between dttuma-gndnam and putti, comes [with them 
to the soul], instead of the soul’s apprehending them itself. 
But do not these [powers] themselves perform these fune- 
tions? The Satti of the pure one [Sivan] comes and stands 
in union with them, and effects these results. 


A further explanation of kalei and vittei is here subjoined. 
Inasmuch as ka/e7 is an invisible power of the soul, it stands 
as the basis for its experience of pleasure and pain. As the 
earthen vessel, when heated in the fire, becomes prepared 
for union with wax, so the soul, when in union with kale, 
becomes fitted to experience pleasure and pain [according to 
its kanmam]. 

When kalei has removed a little @nava-malam, and caused 
the soul’s Avriyd-Satti to shine [operate], then Gndna-Satti 
is also made manifest; yet, because this Gndna-Satti cannot 
apprehend the objects of sense without the instrumentality 
of one of the Organs, this Vittiyd-Tattuvam [=vittei] is de- 
veloped from falei, in order that the Gndna-Satti may be 
able to perceive objects of sense. When the soul, in union 
with the Perceptive Organs, perceives saitam, and the other 
Rudimental Elements, then, puéti is the instrument. When 
the soul apprehends the objects perceived by [or united in] 
putti, then, vitted is the instrument. 

Herein is explained how, by the aid of the four Vakku, 
the five Siva-Tattuvam give understanding to the soul, and, 
also, the functional effects of kalei and vittei. 


XLI. 


Respecting three of the Vittiya-Tattuvam, viz: Raékam, Niyathi 
and Kalam. 


Rékam, difficult to be described, will stand [or exist] in 
what souls have acquired, instead of the kanmam which 
they produce, and will create [in them] a desire for what 

iss not yet obtained. Niyathi will determine, and 


the 
ae sure to souls, their respective kanmam, which they 
have each performed with love or desire; just as kings, 
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who rule firmly, enforce their own laws, and cause each 
person to receive exactly in accordance with the character 
of his own doings. Adlum, which is usually spoken of as 
three-fold, chel-kdlam, past time, varu-kdlam, future time, 
and nikal-kdlam, present time, will attach [to souls] the limit 
[results] of past time, the fruit of present time, and what- 
ever is new in future time. God's Sutti codperates in these 
things. 


Here follows a further explanation of rékam, niyathi and 
kalam. 

In order that there may arise to souls, whose Kiriyd-Satti 
is illuminated by kale, and whose Gndna-Satti is illuminated 
by vittec, a desire [relish] for the pleasures of sense, rékam 
is developed from kalei. Is the Tattuvam rékam needed, or 
will the objects of sense themselves create this desire? The 
objects of sense will not themselves create this desire; be- 
cause, though old men recognize these objects distinctly, yet 
they have no relish for them [i. e. for those objects or pleas- 
ures which the sensualist delights in]. Then, will not that 
dislike [to malam] which is food to putti, create this desire? 
That [dislike] is the grief [affection] of putt’; therefore, it 
will not lead the soul to sensual and other pleasures. It is 
like the offensive smell in the dish from which asafcetida 
has been removed, and which cannot be put to any use. 
That being the case, will not that grief [of putti] produce 
desire [relish for carnal pleasure]? It does not possess it 
[that quality or power]. For, in that case, those [affections], 
operating separately, at one time, would produce endless 
desires. These a person could not at once understand. 
Therefore, the réka-tattuvam is necessary to excite desire. 

Explanation of the niyathi-tattuvam. 

If niyatht had no existence, then one would be liable to 
experience the khanmam of another ; just as, in the time of 
anarchy, the strong will carry off the crop which another has 
produced. But is niyathi necessary? Will not kanmam itself 
determine [or order this matter]? Aanmam gives pleasure 
and pain; beside this, it determines nothing. Will not the 
Satti of Sivan [Siva-Satti] determine [the experience of 
souls]? She produces no effects [in man], except through 
the instrumentality of some Tattuvam. If she could direct 
these matters, there would be no need of other Tattuvam. 
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Therefore, niyathi is necessary to control. That which estab- 
lishes, and causes one to experience, arthritis and other ex- 
isting diseases, which remove desire [or relish] from one, is 
niyathi, 

Explanation of kdlam. 

Kdlam, time, causes the existence of youth, childhood and 
age; and births and deaths do not exist except in Adlam ; 
and the fruits [or products] of the six seasons, have no exist- 
ence except in Adlam. Therefore, the Sirvdkan (entameen), 
sceptic, and the Puttan (ygser), Buddhist, who deny the 
existence of ki/am, are here confuted. 

Because this kdlam, according as it directs the things of 
the world, exists in the three-fold state of past, future, and 
present; therefore, the Neiyiyikan (erswawWaeer) [= Niydya- 
Sastiri] and the Verstshikan (@a@safieer), who assert that 
kdlam is eternal, are here confuted. For that which is eter- 
nal must be one; and that which is material and many [com- 
posed of parts], like earthen vessels, is perishable. 

Because this kdé/am controls events in union with Siva- 
Satti, the Kdlésuravathi (en@aezan8) [who hold that kdlam 
is God] are confuted; for what is material cannot itself 
operate. 


The Akamam teach that, when the Tattuvam are devel- 
oped, kalei is developed after kdlam and niyathi; yet, in this 
work, when the development of the ''attuvam is mentioned, 
kalei is mentioned first. The reason of this is, that no effect 
can be produced unless ka/ei first partially removes dnava- 
malam, and causes the Kiriyd-Satti of the soul to shine. 


Such are the functions of the three Tattuvam, kdlam, niya- 
thi and raékam. 
XI. 
Respecting Purushan, Pirakiruthi, and the Mukkunam. 


When the soul is bound in the five [ Vittiyd-Tattuvam], as 
kalei, etc., and comes to experience sound and the other ob- 
jects of the Perceptive Organs, the learned in the Akamam 
denominate it purusha-tattuvam [=purushan}. When one, 
in the excellent nirvina-lidchei [=gnind-’vuttirt, see stanza 
X.], has explored [understood and renounced | vittiyd-kalet 
[=vittet, one of the five kalet; see stanza X. and note 
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appended to this article], and when he has examined the 
five Vittiyd-Tuttuvam, as kalet, etc., then purusha-tattuvam, 
also, is examined, as the desired Akamam declare. The 
Mukkunam, Three Kunam, are developed from pirakiruthi, 
which produces [or constitutes] the avviyatiam, in which the 
distinction of the [Three] Awnam does not exist, and from 
which is developed the class of powers which give instruc- 
tion to souls [the Antakaranam, Intellectual Organic Facul- 
ties]. In this way they [the learned] distinguish the Muk- 
kunam, viz: sdttuvika-kunam, rdsatha-kunam, and tématha- 
kunam. With each of these, two other Aunam are united. 


Notr.—The soul bears the name of purushan only while in this 
particular Tattuvam, where it is subject to the first five Vittiyd- 
Tattuvam. When it has escaped from this entanglement—passed 
through the six Adtuvd (see stanza X.), it will have thrown off the 
dress of purushan, and received that of Siva-~Rapam, and will thus 
become a Sivam. 


Further explanation of pirakiruthi. 

The Séngkiyar assert that the Tattuvam Kunam, which is 
the cause of putti, is avviyattam. That is not correct; for 
{in that case], since there are several Aunam, there would 
be but one effect [from several causes]. Ptrakiruthi, which 
is the sole cause of these [ Kunam], is avviyattam. The Sang- 
kiyar maintain that pirakiruthi is eternal. But that is not 
correct; for, as it is multifariously varied among all classes 
of souls, it is not eternal [is perishable] like an earthen ves- 
sel. Hence, its cause [or source] is Mayet. 


Herein are mentioned the function of purusha-tattuvam, 
the nature of pirakiruthi, and the way in which the Mukku- 
nam are developed. 


XLII. 


Respecting the two subordinate Kunam developed from each of 
the Three Kunam. 


One of the [Three] Kunam, which are incalculably rich 
in developments, is sdttuvikam. This combines in itself pira- 
kisam (Scere) [=gndnam], light, and lakuthet (Qa@eng), 
meekness for gentleness] in thought, word and deed. An- 
other is rdsatham. This includes viyépirutht (SurIG9), 
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great propensity to worldly occupation, which completely 
pervades the thoughts, words and deeds; and adarchchi 
(-7#@), cruelty [or a severity of manner and temper 
manifested] in thought, word and deed. The other is t@ma- 
tham. This involves in itself kavuravam (sere), great 
arrogance, that egotistic pride which leads one to say: There 
are none so great asI; and anniyam (gereflus), strange- 
ness, a propensity to do what is not proper. Thus, the six 
Kunam here specified, unite with the Mukkunam in their 
proper order, so as to complete the [three] classes. These 
nine Kunam, which sow the seeds of pleasure and pain, are 
in connection with every soul. 

Sittuvikam, one of the Mukkunam, is an unfailing light, 
and, codperating [with the soul], is ever active in causing it 
to experience pleasure and pain [the fruit of its kanmam]. 
Résatham carries with it the propensity to worldly occupa- 
tion, which is the sphere in which the soul receives those 
pleasures that are usually praised [desired]. Zaématham re- 
ceives and holds all the various objects of sense that crowd 
upon one [gives a relish for them, and brings the soul under 
their influence]. Putt’ has that connection [with the soul] 
which makes sure [gives a distinct idea of] the innumerable 
objects of sense, and has the way of presenting them [to the 
soul] in many relations; and, by the grace cf God, it devel- 
ops the fifty pdvakam (uae) [= totam (Csrpp)], devel- 
opments. 


Again, we here give a further explanation of the Kunam, 
and of puttt. fe 

It is stated in the Akamam, that the variations of the 
Three Kunam are manifold. The products [effects] which 
are natural to sdttuvikam, are the following, viz: courage; 
firm command; uprightness; lightness; joy; meekness; 
cleanness; concord; restraint; well-doing; diligence; mild- 
ness; grace; mercy; and many more. The operations natu- 
ral to rdsatham are the following, viz: cruelty; robbery; 
effort at greatness; haughtiness; disquietude; creativeness ; 
destitution of grace; changefulness; arrogance; and man 
more. The natural operations of t@matham, are the follow- 
ing, viz: nessa owen great wickedness; calumny ; 
arrogance; drowsiness; laziness; dislike; stupidity; and 
many more. 
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The Mukkunam are mixed one with another [i. e. each 
contains the three], making sdituvikam of sdttuvikam ; résa- 
tham of sdttuvikam ; timatham of sittuvikam, and ‘80 on. 
Sattuvikam of sdttuvikam dreads famine, and has great eager- 
ness for wealth. Rédsatham of sdttuvikam strives for mutti, 
liberation, while it prompts to renounce family, and embrace 
the Ganges s [i. e. leads to ascetic life]. Zéimatham of sdttuvi- 
kam includes desire and effort in the heavenly way, without 
renouncing family and embracing the Ganges. Risatham of 
rdsatham is a propensity to be at work without cessation, 
united with a desire for action [kanmam]. Séttuvikam of 
rdsatham gives alms, with grace [or kindness] to every body. 
Tématham of résatham contemns these things, and leads to 
wicked conduct. Tlmatham of tématham includes mental 
delusion, contempt, sin, lust, fear, and sadness. Ldsatham 
of tématham does what ought not to be done, eats what 
ought not be eaten, is merry, and easily displeased. Séttu- 
vikam of tamatham leads to the worship of the lesser gods, 
who operate as mentioned in the Akamam and V "etham. 

It is thus, that Auwnam is said to be without number, be- 
cause it possesses the nature of being infinitely expanded. 

A further explanation of puéti. 

Avviyattam is that state [of pirakiruthi] in which the 
Three Awnam lie undeveloped, like the seed [or germ] of 
the plant in the bud. Another state of the Auna-tattuvain 
is that in which they exist developed as three, but equal and 
without jarring, just as the mangkuram (wage mis)i is developed 
from the germ in the bud. The diversified Awnam exist in 
different proportions in puété and other Tattuvam. In putis, 
rasatham and tématham are subordinated, and sdttuvika- 
kunam is predominant. The effects of putti are ten, viz: 
tanmam (gerww), charity; gndnam, wisdom; veirdkkiyam 
(sasréGund), disregard to worldly things ; eisuvariyam 
(qeafuso), prosperity ; atanmam (9) searw1b), want of char- 
ity, injustice; agngndnam (9@5@7ern), want of wisdom ; 
aveirakkiyam (geasTé@uiw), passion for the world; aner- 
suvariyam (9) %exrea fund), poverty. From this tanmam are 
developed ten pévakam. From gndénam arise one hundred 
and eighty pavakam. From veirdkkiyam, sixty-four pdva- 
kam arise. From eisuvariyam arise one hundred and sev- 
enty-six pdvakam, which are called panchatti (Uu@#s9). 
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From atanmam are developed ten pdvakam. From agngnd- 
nam spring sixty-four pdvakam. From aveirakkiyam spring 
one hundred pdvakam. From aneisuvariyam are produced 
eight pdvakam. The pdvakam of putti amount to one hun- 
dred and fourteen. ‘Thus, according to what is said in the 
Akamam, the pavakam of putti include six hundred and 
fourteen ‘varieties, How, then, is it, that in this work the 
number of the pdvakam of puiti, is stated [as above] to be 
fifty? This is in accordance with an explanation given in 
some of the Akamam, in which fifty particulars, included in 
the expression “ pagnchdsat-pav akam,” are mentioned as the 
products of pul, [These include several of the Tattuvam, 
various spiritual or supernatural developments, and other 
things, natural and fanciful.] Moreover, the six hundred 
and fourteen varieties of pavakam are included in the sue- 
cinct expression, “pagnchdsat-pavakam.’ 

Thus are enumerated the products [effects] of the Aunam, 
and also the products of putti. 


XLIV. 
Respecting Akangkiram, Manam and Sittam. 


Akangkdram possesses the principle which leads one to 
feel that there is no other one in the world equal to himself, 
and is the seed of never failing pride; it also directs the 
course of pirdna-vdyu, which exists in the body that was 
formed for [in accordance with] kanmam. Manam is that 
which is necessary, whenever [the soul] tastes the objects of 
sense by means of the Perceptive Organs, to complete the 
effect [of such objects which they themselves could not do. 
This it accomplishes by assuming the form of desire, which 
goes before and unites with those objects |secures attention 
to them]; and thus it always gives a clear, distinct impres- 
sion. ASittam is only thought. It is not correct to distin- 
guish this sitam as different from manam which comes and 
causes doubt [i. e. gives sensation complete, but does not 
give full perception of an object]. 

Further explanation of wkangkdram and manam. 

The function of akangkdram is three-fold, viz: stvanam 
(#q@er.s), that which receives [gives appetite for] food, drink, 
etc.; sanghirapam (acu), that which decides in every 
thing [choice, volition] ; heruvam (Q@sgyav), that which says: 
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Nobody like me. It is the business of both putt’ and akang- 
kdram to make sure [to determine]. Is akangkdram, then, 
necessary ?—does not putti embrace it? ‘They are distinct. 
Putti is that which discriminates [gives distinct ideas of] 
objects presented in sensations. Akangkdram, by means of 
putts, certifies [the soul] respecting things without; and the 
objects perceived within [or ideas obtained], it unites with 
the soul [appropriates to the soul], and makes one feel sure 
that he ate, that he did, ete. 

Manam has two functions. One is, to stand within and 
produce sangkatpam (emHspHuw), attention, and vikatpam 
(@&sHuw), discrimination; the other is, to stand without, 
and give the power of sensation to the Perceptive Organs. 
The operation of sangkatpam is as follows. Though one of 
the Perceptive Organs, an object of sense, and the soul, be 
united on one point, yet, if manam inclines to another ob- 
ject, the Perceptive Organ will have no action [receive no 
impression]. J/anam secures functional power [or action] 
to these Organs. , 

In some of the Akamam, four Antakaranam are men- 
tioned. In some of the Akhamam, manam and sittam are 
declared not to be distinct. 

Herein, akungkdram, manam and sittam, are explained. 


XLV. 


Respecting the Perceptive Organs, and the Organs of Action. 


The Rudimental Elements, sattam, parisam, rijpom, rasam 
and kantam, come to the five Perceptive Organs [in sensa- 
tions], as objects fitted to be joined with them |archetypal 
forms of external objects, necessary to sensation]. The Five 
Vital Airs, vasanam, kemanam, tanam, vikatpam and dnan- 
tam, are the means by which, respectively, the Organs of 
Action perform their functions. 

Further explanation of the Perceptive Organs. 

Are these Perceptive Organs necessary? Since the five 
[Organs], as the ear, ete., receive their appropriate objects, 
and since these objects [in the sense in which they are ap- 
prehended—as Rudimental Elements] are the Aunam, essen- 
tial properties, of the five gross Elements; therefore, the 
Elements themselves constitute the eye and other Organs, 
and apprehend the objects of sense which are their essential 
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properties. There is, therefore, no necessity for the Percep- 
tive Organs. So say the Sdrvdkan and Niydya- Veiséshikan, 
Now, if the Elements are the Perceptive Organs, they [the 
Organs] should perceive only their own respective Aunam. 
But it is notso. These Organs discriminate [perceive] other 
Elements than their own, and their Awnam, and the kanmam 
which are going and coming, and the various kinds of good, 
and the essential and eternal relation of the Aunam, attribute 
[or essential property], and Awni (Gee), subject. There- 
fore, the Perceptive Organs are not effects of the Elements 
[elemental phenomena]. 

Further explanation of the Organs of Action. 

Because there is the performance of actions, such as speak- 
ing, etc., there must be Organs of Action. Where there is 
no Organ of Action, there is no operation. But, if action is 
the éhu, reason [proof] of the existence of Organs of Action, 
then, the twitching of the eye-brow, etc., as it is an action, 
must have for itself an Organ of Action. Thus, thou must 
admit many Organs of Action. So says the Sérvdkan. As 
the sense of touch pervades the whole body, so all these 
Organs pervade the whole body. Hence, the twitching of 
the eye-brows, and all such actions, thou mayest know, are 
the effects [or proper work] of the péni, or other Organs. 


Since these [Organs] are conjoined with action, they are 
called [Organs of] kanmam, action [ Kanméntiriyam]. 


XLVI. 
Respecting the five Elements. 


The before-mentioned five Elements, as ékdsam, etc., con- 
stitute the bases of the five Perceptive Organs, as sdttiram, 
etc., and shine in bodies with which souls have been united 
according to their respective kanmam, as the way [or means] 
by which souls apprehend the five vishayam (agus), sensi- 
ble images [the Rudimental Elements] which are essentially 
united in these bases [the Elements]. In reference to the 
way in which these Elements live and operate, in external 
things: dékdsam furnishes the basis [or locality] in which all 
the Elements unite, and is continuous, without interstices ; 
vdyu possesses great mobility, and unites the whole; yu 
possesses heat, and burns and brings all things into the same 
form; appu is cool, and softens; piruthuvi is hard, and sup- 
ports every thing. 
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Further explanation of the Elements. 

The Veiséshikan and others say that sound is the property 
of dkdsam only; that it does not belong to the other four 
Elements; and that there is no sound, ¢ except that which 
exists by the proper action of didsam. Now, since a divers- 
ity of sound is distinctly heard; as, the echo in dhdsam, 
ether; rustling, ete., in vdyu, air; crackling, ete., in fyu, 
fire ; dashing, etc., In appu, water; rattling, etc., in piruthuvi, 
earth ; and since, in the pre sound is ascribed to the 
five Elements, therefore, his [the Veiséshikan’s| statement is 
not true. 

Touch is the property of four Elements [dékésam being 
excepted]. To piruthuvi "9 hey belong touch, heat and 
cold; to yu, touch and heat; to appu, touch and cold. 
Form [visibility] is the alana of yu, appu and piruthwvi. 
The form of yu is red and shining; the form of appu is 
whiteness; and the form of piruthuvi is that of whiteness, 
and many other forms, the most important of which is that 
of gold. Appu and piruthuvi possess the property of taste. 
Appu has one taste, sweetness; and pirudhuvi has six [viz: 
bitterness, sweetness, sourness, saltness, harshness or ascer- 
bity, and pungency]|. Piruthuvi also possesses good and bad 
smell. ‘These things may be found in many of the Akamam. 


In the last two stanzas, twenty-five of the Tattuvam are 
explained, viz: the Elements, the Perceptive Organs, the 
Five Vital Airs, the Organs of Action, and the Rudimental 
Elements. 


XLVILI. 
Condition of the Soul in its Organism. 


This organism [of the soul] may be considered as com- 
posed of thirty-six Tattuvam. Of these, the five Siva-Tat- 
tuvam are called Sutta-Tuttuvam, Pure T: attuvam ; the seven 
Vittiyad-Tattuvam are called Suttdsutta-Tattuvam, both Pure 
and Impure Tattuvam; and the twenty-four Attuma- Tattuvam 
are called Aswtta-Tattuvam, Impure Tattuvam. The soul 
stands in the midst of these Tattuvam, which hold it firmly, 
fascinate and bewilder it. When this entanglement of the 
body, with which the soul is united in great sorrow, comes 
to be dissolved, then, the soul will leave its stia- tzkam, and 
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pass away with its sikkuma-tékam, just as the snake leaves 
its entire skin with which it has been clothed. An analo- 
gical proof that the soul leaves and disregards the body with 
which it has been familiar, is had in the manner in which 
oviparous animals leave their eggs [egg-shells]._ An illus- 
trative proof that the soul has no knowledge, in its sikkuma- 
tékam, of what it has done in its sti/a-tékam, is had in the 
fact that one forgets, in sleep, what he has done when awake. 

The intrinsic qualities of the Vilécyd-Tuttuvam, which have 
been mentioned in connection with the sti#a-tékam, will be 
united also with the sikkuma-ttham. The divine Akamam 
teach that souls, having been united with bodies which are 
formed in accordance with their kanmam, and having gone 
through their required experience [in heaven, hell, or else- 
where, according to their kanmeam|, will, by the grace of 
God, return again to the earth. 

Here we have a summary account of the Tattuvam, of the 
soul’s connection with them, and of its leaving and taking 


bodies. 


XLVI. 
Of the Four Orde rs of Be ings, and the Number of their Matrices. 


There are four orders of developed beings, viz: the egg- 
born; the sweat-born; the seed-born; the womb-born. Of 
these, there are, of immovable things, one million, nine 
hundred thousand varieties; of creeping things, one mil- 
lion five hundred thousand; of gods, one million one hun- 
dred thousand; of things from water, one million; of flying 
things, one million; of four-footed things, one million; of 
human beings, nine hundred thousand. These are the sev- 
eral classes usually mentioned. These require, all together, 
eight million four hundred thousand matrices. These are 
all the matrices, 


The last ten stanzas treat of matters belonging to the 
Sakala-Avatter. 
XLIX. 
Of the Soul in the Sakala-A vattei. 
That state of the soul in which it passes through the above 


mentioned matrices, by deaths and births, and in which, by 
God’s direction, it receives and experiences its punniyam 
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and pdvam, merit and demerit, is Sakala-Avatte. The soul 
must eat, at one time, the two results [of its hanmam|], pun- 
niyam and pdvam, which connect with former births that 
never let go this Sukala-Avattec. The fruit resulting from 
eating [experience of good and evil] in former births, is 
called sagnchitham ; pirdrattam is that fruit [of hanmam] 
which is now ready to be eaten and ended; dkdmiyam is 
that fruit which arises while one is eating [while he is pass- 
ing through the experience of pirdrattam]. These three 
kanmam will leave one, by the aid of Sivan who makes 
them to cease. Accordingly, when they [these three] are 
equally balanced, then, Arul herself, who is called 7irdtha- 
Satti, a name distinctive of her character in which she pos- 
sesses anger that she had not from eternity, and, as long as 
there exists kanmam to be cancelled, obscures souls so that 
they cannot see Sivan, and leaves them in narakam (sz4w), 
hell, or suvatham (#a@pew), the paradise of Indra—[then 
Arul] will graciously unite herself with souls, in order to 
give them salvation [final deliverance from kanmam]. The 
good Satti-nipdtham (¢s9Aurgw) will then shine. 


This stanza explains the operation of Sakala-Avattei, the 
three kinds of kanmam, the balancing of the kanmam for 
their removal, and the great grace of Aru/. 


L. 


Deliverance of the Soul from the Bondage of its Organism, in- 
cluding a View of the Satti-nipaétham and Sutta-A vattei. 


The Satti-nipétham, which is worthy to be sought, is of 
four kinds [or degrees, according to the stage which the dis- 
ciple has attained to]. The way in which it possesses these 
[different characters] is by the Sutta-Avattet, which is that 
[condition of the human organism] in which God, the pos- 
sessor of gndna-nadam (@rere), the wisdom-dance, who 
stands as the arivu, understanding, of those who are fitted 
to enter the unspeakable gnina-patham, stage of gnénam, 
will appear in a divine form, and establish the soul in Aru/, 
so that the Aévala-Avatte:, in which is great delusion, and 
the Sakala-Avattei, in which there is great uncertainty and 
error, may not adhere to it—the state in which He will re- 
move the malam. The Séstiram require that these things 
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be made known to those who have passed through the three 
stages, sarithei, kirikei and yokam, which give spotless fame. 

The four Saiti-nipdtham are as follows. 

When souls secure, by means of the charity, and other 
good deeds, performed through a succession of births, an 
adjustment of their hanmam, and, by the removal of malam, 
are prepared for deliverance, then, the Satti-nipdtham of 
Sivan exists [i.e. Sivan’s Sait’ will change her form, and 
reveal herself, in accordance with the state and wants of the 
soul as it advances in the diviue life]. This [ Saéti-nipadtham] 
is four-fold. These distinctions, which depend on the regu- 
lar and successive stages of preparation by the removal of 
the malam, are marked by the following terms, viz: mantam 
{wss), slow; mantataram (wégsgsr7w), more slow; tiviram 
(Ser), rapid; tivrataram (Fe7g7), more rapid. 

Nore.—Taram, as here used, is a termination borrowed from the 
Sanskrit, making the comparative degree. It is by the aid of Satti 
in her varied forms, called Satti-nipatham, that the soul makes this 
advancement in preparation for final deliverance, complete redemption. 


The fruit of this Satti-nipdtham, is as follows. In the 
three stages, sarithe:, kirikei and yokam, it gradually purifies 
the words, thoughts and conduct, and fits the soul for [the 
course in] grdnam. He who possesses manta-Satti-nipdtham 
is distinguished for his piety and devotion in the sacred 
temples, and with his priest. Then Sivan, abiding in the 
skillful priest, will administer to him samaya-tidchei, the 
initiatory sacrament, and conform his words, mind and con- 
duct to the appropriate work of sarithet. 

At the completion of this stage of sarithei, mantatara- 
Satti-nipdtham arises. This is as follows. Here comes up, 
in connection with sarithei, which possesses the piety above 
mentioned, a gndnam which says that Siva-pisei (Qayens), 
worship of Sivan, must be performed [prompts the disciple 
to the performance of Siva-piise’]. Then Sivan, abiding in 
the teaching priest, will administer visésha-tidchei, the con- 
firmatory sacrament, and will make known to the disciple 
that method of worshipping Sivan [=Siva-piised] which 
involves pagncha-sutti (ug@;e#SM), the tive purifications, and 
thus shape his words, mind and acts to the spiritual and 
external performance of piset. his is mantataram [man- 
tatara-Satti-nipatham). 
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Notre.—The pagneha-sutti are five purifying ceremonies which 
form a part of every pase’. These are: 1. Teka-sutti (Cse%S9), 
purification of the body. This is effected by bathing, and the use of 
certain mantiram. 2. Altuma-sutti (yess 55), purification of 
the soul, or mind, preparatory to other service. This ceremony con- 
sists, chiefly, in the suppression of the breath, and in the mental 
repetition of mantiram. 3. Tiraviya-sutti (Qr39wes), the cleans- 
ing of utensils, and of flowers and other offerings. This is done by 
sprinkling water, by repeating mantiram, ete. 4. Lingka-sutti 
(Q@Saie%5H), the purifying ceremony to Siva-lingam, in the 
temple. This consists in removing the old flowers, ete., with which 
the sacred emblem has been adorned, bathing and anointing it, and 
in applying fresh flowers and other offerings, with the appropriate 
mantiram. 5. Mantira-sutti (06 97*SH), purifying by the use 
of the pagnchakkaram, in certain forms. In this case, the first three 
letters, a, u, m, in the form of Om, are prefixed to all the several 
formulas used ; and all the letters, na, ma, si, vd, ya, the last devel- 
oped form of these mysterious symbols, are changed in their relative 
positions, and affixed to the formulas: thus, Sivéya nama, meaning, 
I worship Sivan. 


This kirtket-course being completed, fivira-Satti-nipdtham 
& ’ } 

Rotcaadige ogg A eat : 
arises. ‘This is as follows. He [Sivan in the Guru] will 
make known [to the disciple] the real meaning of the 
ashddngka-yokam ( gap.mmeCunew), the eight observances 


of the Yok?, will make him renounce, as very bad, the six 
sensual passions, namely, kanmam, lust [hatred, avarice, 
sensuality, madness or anger, and envy}, will fix his atten- 
tion in meditation, and will cause him to be absorbed in 
samathi, abstract meditation. This is fiviram [tivira-Satti- 
nipatham). 

Nore.—The ashddangka-yokam are eight essential parts of the 
form of worship which the regular Yoki must practice. These eight 
parts are as follows. 

1. Yamam (Qwww), refraining from all carnal appetites, from 
lust, covetousness, theft, murder, and lying ; and subduing the senses. 

2. Niyamam (5) usiowb), voluntary observances, as those of pen- 
ance, purity, and study and meditation on the Tattuvam; the wor- 
ship of the gods; and the cultivation of a cheerful mind, 

3. Athanam (4 S@rd), position in meditation. This involves 
various uses of the hands and feet, for closing the orifices of the 
body, and for other purposes which are indicated by the esoteric 
doctrines of Hindi anthropology. 
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4. Pirdndyaémam (Us7@pwmww), ceremonial breathing. In 
this, three particulars are regarded, viz: résakam (@)Cr#aw), the 
act of exhaling breath by one nostril; parakam (4474), the act of 
inhaling by the other nostril; kumpakam (Gus), the act of 
suppressing the breath, either when exhaled or inhaled. 

5. Pirattiyakaram (97$9ure17), becoming insensible to pain, 
and being absorbed in meditation. 

6. Téranei ( S175 Comer), the act of fixing the mind on one of the 
five divine seats in the human body, looking for a vision of God. 

7. Tiyanam (Murer), meditation. This consists in abstracting 
the mind from all sensible objects, and fixing it on Sivan, as in one 
of the five positions in the body. 

8. Samdthi (wr), the vision of one’s self. In this state, the 
soul is free from the influence of the senses, from all bodily appetites 
and passions, though it still exists in the body, and is the ‘life of the 
Perceptive Organs. This vision of one’s se if is obtained by divine 
illumination, secured by means of the ashddngka-yokam, and the 
illumination of tivira-Satti-nipdtham, 


On the completion of sarithei, kiriket and yokam, the rites 
of which have been thus performed in successive births, 
tiviratara-Satti-nipdtham, which is adapted to the superior 
stage of gndnam, arises. The influence of this form of Satti, 
will be as follows. Now, the disciple will be pious towards 
the Siva-Gndnis ; will possess a gndénam which will make 
him feel that he must know the three eternal entities [ Path7, 
Pasu, Pasam] which are revealed in the divine Akamam; 
will have veirékkiyam, a religious zeal, which will lead him 
to say that the world, as the body, etc., formed from Méyei, 
must be thrown off; will have a desire for mztti, liberation ; 
will have no fear of births; will have a contempt for this 
world, and that of the gods, Indra’s realm; will have great 
[spiritual] thirst, which will prompt him to say: When 
shall I obtain Siva- -gninam? when shall I escape from this 
thraldom [of the Tattuvam]? who will reveal to me Siva- 
Riipam? In seeking the things of the Giver of gnénam, he 
will be distressed, like the hungry man who seeks the dis- 
penser of food, and like the blind man who wanders at mid- 
day in the hot season, seeking for water. 

This fiviratara-Satti-nipdtham has also a four-fold devel- 
opment, according to the degree in which the soul is pre- 
pared for it, by the removal of its malam. This four-fold 
distinction depends on four particulars in the progress of 
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souls, in this stage, which have come into the possession of 
a Guru who can give them mddcham (@wrcew), liberation, 
by the administration of the gndna-tidchei, final, spiritual 
sacrament [that in which the Guru gives instruction on the 
six Attuvd, removes the soul from under their influence, and 
brings it into union with the divine feet]. The four degrees 
of progress are in the following particulars, viz: in the 
Guru’s removal of the disciple’s vexation [the bondage of his 
organism]; in the character of the disciple’s piety towards 
his Guru; in the manner in which he receives gnédnam, when 
imparted by his Guru; and in the nature of the veirdkki- 
yam, zealous hostility to his body, and all things else in the 
world, which he acquires while the Guru instructs him in 
gnanam. These will be specifically presented, in order. 

Nore.—The author now uses the four appellative terms before 
employed, to designate these subordinate divisions of this highest 
form of Satti- -nipatham, viz: mantam, mantataram, tiviram and 
tivirataram, 


Mantam is as follows. The difficulty with which the Guru 
removes the disciple’s vexation, arising from the body, ete., 
is like that of moulding a stone. The way in which piety 
towards the Guru, arises in the disciple, is like the gradual 
softening of a figure made of sealing-wax, exposed to the 
heat of the sun. The process by which the gndnam that is 
graciously given, is made to shine upon him, is like that of 
kindling fire in a plantain-stalk [which is exceedingly diffi- 
cult, as the plantain-tree holds a very great quantity of water, 
or sap]. When the disciple has acquired, by means of this 
gninam, veirdkkiyam, contempt for the world, though he 
lives with his family, in the state of wedlock, the way in 
which he will become detached from family and friends, will 
be like the process by which muddy water is cleared from 
the filth with which it is mingled, when the clearing-nut is 
rubbed upon the vessel w hich contains it. His dislike to 
the world, will be like the aversion which one feels towards 
rice which has been vomited. This is inantam. 


Nore.—The clearing-nut téttangkottei (CsH~pmHQert_enc_) is 
the seed of the Strychnus potatorum, according to the Linnean ar- 
rangement. It is extensively used, in Southern India, for clearing the 
turbid water taken from the common tanks. A small part of a seed,, 
grated off upon the inside of a brown earthen pot filled with such 
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water, will gradually deposit at the bottom of the pot the foreign 
matter, and leave the water clear. 

To him who possesses this state of mind, mantataram will 
arise by connection with his Gurr, The difficulty with 
which the Guru removes the pride and selfishness of the 
disciple’s organism, is like that of moulding a pillar of iron. 
His piety towards his Guru will pow be like the melting of 
bees-wax in the heat of the sun. The shining of the gnd- 
nam which is here graciously given, will be like the kind- 
ling of fire in common green wood. When veirdkkiyam is 
acquired, by means of this gndnam, though the disciple be 
in the married state, his living without “attachment to his 
children and friends, is like the lotus w hich, though it rest 
on the water, is never in the water. The manner in which 
the world appears to him, is like the traveller's learning 
that the mirage is a mere deh usion, who, on coming up to 
what he thought to be water, perceives that it is not w ater, 
and, further, that the place, also, where he before stood, now 
presents the same delusive appearance of water. As ‘what 
the disciple had before experienced becomes only as an im- 
aginary thing and a lie [vain and unsatisfactory], so, now, 
even present things of the world appear asa lie. This is 
mantataram. 

Again, fiviram is as follows. This tvira-Satti-nipdtham 
arises to him who has reached this stage, through his un- 
broken connection with his Guru. Here, the facility with 
which the Guru removes the pride and selfishness of his 
organism [raises him above the world], is like that of mould- 
ing wax. Now, the piety of the disciple towards his Guru, 
flows readily, like the melting of ghee before the fire. The 
way in which the gninam, w hich the Guru graciously gives 
him here, shines forth, is like the kindling of fire with char- 
coal. When he has acquired, through this gnénam, veirak- 
kiyam, then, the way in which he will leave his family and 
friends, will be like that of one of a large company of trav- 
ellers who have halted on a public road, who, being absorbed 
in his own business, leaves them without s saying any thing 
to them. The way in which the world now appears to him 
as a lie, is like that in which the enjoyment of the world 
had in a dream, becomes false, when one awakes. The way 
in which he [the soul] now exists in the body, distinct from 
it, is like that of the ripe tamarind in its capsule [detached 
and loose]. This is fiviram. 
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Again, by those who have attained to this last stage, fivi- 
ratara-Sutti- -nipatham will be had, through the disciple’ s con- 
tinued connection with his Guru. Now, the ease with which 
the Guru removes the pride and selfishness of his organism, 
is like that of moulding butter. By means of the piety 
towards the Guru which the disciple now feels, whenever 
he thinks of him, or sees him, and at all times, the natural 
operation of three classes of Tattuvam [viz: the Perceptive 
Organs, the Organs of Action, and the Antakaranam], will die 
away, just as rain on the mountain instantly and uniformly 
runs down. The v ray in which the gnénam graciously given 
by the Guru, kindles in him, is like that in which the fine 
cotton of the lamp-wick takes fire and blazes. The way in 
which this gnénam removes the disciple’s pasu-pdsam (u#- 
ure), bondage of the soul, is like that of the flame of burn- 
ing camphor, which consumes the whole, without leaving 
even ashes. When he has acquired veirékkiyam, by means 
of this gndénam, then, the way in which he fears [the influ- 
ence of] his family and friends, and leaves them, is like that 
in which one, who has lain down to rest without knowing 
that there was a snake in his bed, will, on awaking, and 
seeing the snake, hasten away with consternation; and, also, 
like that in which a person whose house is all on fire, leaves 
his goods, and hastens to escape by some way which he sees. 
The w ay in which he now sees Sivan, within and 9g 
him, without perceiving the nature of the world at all, 
like that in which one, wholly entangled in his organism, 
does not see any thing of Sivan, though he fills every place, 
but looks upon the unreal world as a substantial reality ; 
and like that in which the light of the sun appears not to 
one born blind, but is as thick darkness to him [i. e. the 
world is to the disciple, in this stage, as a non-entity—he 
has no regard for it}. 

The way in which such persons renounce the trials [con- 
trol] of their gross bodies, formed from the Elements, and 
become embodied i in Arul [=gndnam], is like that in which 
they called the sti/la-t#kam, in which they were born, and 
which were formed from the Elements, themselves. The 
way in which they come into union with Aru/, and exist 
without any action of their own, but act as they are actuated 
by Aru, is like that of one possessed with the devil, exhib- 
iting only the acts of the devil. 
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The state of mind with which such persons bear the trials 
of the flesh, as they press upon them [the pressure of their 
organism], in their pirdratta-kanmam, is like that of those 
who carry out the dead for pay. T hey tie up the worm- 
eaten corpse, and, while they are carrying it, with the worms 
falling upon them, they loathe it all the \ way to the place of 
deposit. Just so, these disciples loathe their bodies, and 
long for the time when they will fall from them. 


Nore.—I have heard this eyes uttered in language very much 
like that of Paul, Rom. 7 “ Alas, alas! how shall T escape this 
body of death.” 


When united with the Antakaranam in their operations, 
they feel like an elephant in the paw of a lion; when in 
codperation with the Perceptive Organs and the Organs of 
Action, they ery out like a frog in a snake’s mouth; when 
they feel the influence of the Rudimental Elements, the 
media of sensation, it is like the eye when touched with 
lunar caustic; and like the boil probed with a sharp, heated 
instrument. They, having been thus greatly distressed, now 
recover their minds, and think of the grace of their heav enly 
Guru; their whole bony skeleton is dissolved [its iluids are 
all dried up], and becomes as the fabric [cloth which has 
been covered with wax, so that it might be painted] from 
which the wax has been removed, and as the wood-apple 
which the elephant has sucked [a mere dry shell]. All 
their members are gradually dried up by the fire of gnénam ; 
and then, when the powers of the Tattuvam are annihilated, 
a flood of heavenly joy, as if the flood of Brahma had sprung 
from a small fountain, will burst forth beyond their power 
to retain it, like a river overflowing its banks, and will drip 
from the hairs [pores] of the body, as water from the wet, 
fresh kusei- (Gee) grass ;* and their whole body will be 
like the hedge-hog, their hair standing out continually with 
holy joy; and while tears of joy gush from their eyes, like 
floods from the water courses, they can only stammer. Thus, 
while all their members stand in the form of love, they 
bathe in the floods of heavenly joy. As a swing without a 
rope [by which it is moved]; as the top that has ceased to 
whirl; as the tongue of a bell that has fallen to the ground; 





* Poa cynosuroides, 
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as Brahmé’s flood, when all [the agitations of] its waves 
have ceased; and as the atmosphere, when every breath of 
wind is stayed—so, do Sivan and the soul exist together, in 
perfect union, no longer as two. 


LL. 


The true idea of Mutti, Liberation, as distinguished from that 
entertained by several Schools. 


The Lokdythan, Epicurean philosopher, maintains that the 
enjoyment of women is mutt. The Puttar, Buddhists, say 
that mutt consists in the destruction of the five kantam 
(e650), viz: uruvam (e @aew), form [body]; véthanei (Ca- 
Ser), sensibility ; kurippu (GM), discriminative quality ; 
pavanei (uma%eer), experience; vigngndnam (aS ee@rerw), 
understanding. The Séngkiyar say that the destruction of 
the Three Kunam is mutt’. The ) eal (#weerer), Jain, 
asserts that the destruction of the wide-spread kanmam is 
mutti, The Pettavatht (Qugse7H) maintain that mutti con- 
sists in the removal of the malam. The Kanma- Yokis (eerw- 
Cwn@eer) teach that the continuance [indestructibility] of 
the body, is mutti. The Mé@ydévdathi and others maintain that 
mutti consists in the intellectual apprehension of all things. 
The Patkariyan (unpeMwer) holds that mutti consists in the 
annihilation of the soul. The Sittar (Ags) say that mutt’ 
consists in the attainment of the eight sitt.* The Niydya- 
vathi and Veiséshikar maintain that mutti consists in lying 
as a stone. These ten [ideas of] mutti all involve error. 
The true and glorious mutti is that mutti in which the soul 
obtains Aru/, so as to escape from all the three malam. This 
is the proper idea of mutti. 


A further view of the above-mentioned mutt’ [the distince- 
tive doctrines of those Schools]. 

The Lodkdythan, who lives upon the world, teaches as 
foliows, according to the Séstiram given by the lord Viru- 
katpathi (S@26uf) (Sans. Vrihaspati]. There is but one 
logical principle, viz: Perception. There are only four Tat- 
tuvam, viz: piruthuvi, appu, yu and vdyu, the four Ele- 
ments [dkdsam being omitted]. When one dies, he is not 





* See note on page 37, of this volume. 
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born again. The things most desirable for a man, are wealth 
and sexual pleasure. The notions of God, of merit and 
demerit, of heaven and hell, are all false. The body which 
is composed of the four Elements, is the soul; for, it is 
only the body that passes through the six stages, viz: con- 
ception, birth, growth, maturity, decay and death ; it is the 
body which exists in possession of the four castes, ‘as that of 
Brahmans, ete., and, also, passes through the four stages of 
Brahmanical life, as that of the piramusdri (zuweah), bach- 
elor-student, ete. ‘Therefore, the body is the soul. If any 
soul, other than the body, existed, we ought to see it, as we 
do earthen pots, cloth, ete. The experience of pleasure and 
pain in this world, constitutes heaven and hell. There is 
no other birth. The enjoyment of women is heaven (méd- 
cham) [here = mutt]. 


The Puttar, Buddhists, teach as follows, according to the 
Sitintam (Pssres), the Sistiram of the Puttar. There 
are two logical principles, viz: Perception and Inference. 
There are twenty-three Tattuvam, viz: four Elements, dké- 
sam being rejected; five Perceptive Organs; five Rudimen- 
tal Elements; five Organs of Action; and four Intellectual 
Organic Faculties. Of all these, pufti is the chief. The five 
kantam are as follows. Ripa-kantam [=uruvam] is the 
collection [combination] of eight particulars, viz: the four 
Elements and four Rudimental Elements, sattam being ex- 
cepted. This is the body of the soul. Vigngndna- -hantam 
is the gnénam, understanding, which results from the union 
of the Perceptive Organs and the Rudimental Elements. 
Vethand-kantam is the knowing [the consciousness] of pleas- 
ure and pain. Kurippu-kantam is that Kunam, distinctive 
quality, which is included in the five categories,* all of 
which are involved in every operation of vigngndna-kantam. 
The five categories are: per (Gum), name; hunam (Gexrd), 
distinctive quality ; tolil (@saufev), function; sdthi (e719), 
class ; porul (Quer), substance. Take a cow for an ex- 
ample. Here, 4d is the name; 43 also marks the class; the 
color, etc., are distinctive qualities; walking, etc., are the 
functions; the horns, neck, etc., constitute the substance. 
Sankdra-kantam (¢amen7e65) [=pdvaner], is the pain [what 








* See page 36, § (3), above. 
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one must do, enjoy, suffer, etc.] of love and hatred, of merit 
and demerit. There is no soul other than these five kantam. 
There is no God. The particulars of these classes of kan- 
tam are given in the pure Séstiram, as follows. Ripam is 
eight-fold; véthanei is three-fold; vigngndnam is six-fold ; 
kurippu is six-fold; pdvanei [here called seykei, action] is 
twenty-fold. Thus, the five kantam embrace forty-three par- 
ticulars. A full explanation of these things may be found 
in the Parapaksham (usu#gw) [a treatise about as long as 
the Sivu-Pirakdsam, devoted to the statement and refutation 
of the doctrines of the several heterodox Schools]. When 
these things all codperate, and succeed each other in regular 
order, they cause pentam, the entanglements of birth, ete. 
When the five kantam are destroyed, that is mutt, liberation 
[annihilation]. 


Nore.—tThe eight particulars in répa-kantam are the four Ele- 
ments and the four Rudimental Elements, as indicated in the state- 
ment. The three in véthanei are: kusala-véthanei (@FeCagtnr), 
pleasurable sensation ; akusala-vethanei (9G #0 Caster), disagree- 
able sensation; kusalékusala-vethanei (@Famr@GeoaCag ror), mix- 
ed, pleasurable and painful, sensation. The six vigngndna-kantam 
are the arivu, understandings, which result from the five Perceptive 
Organs and manam. The six kurippu-kantam consist of the kunam, 
distinctive quality, in each category involved in the several vigngnd- 
na-kantam. The twenty particulars included in pdvanei, are “the 
ten good actions and the ten evil actions which come from thought, 
word and deed;” that is, such as one is led to put forth in these 
respects, in accordance with his kanmam, which binds as the law of 
fate. The good acts are: repeating mantiram ; praising, adoring ; 
worshipping by making various offerings; being considerate ; speak- 
ing the truth; being respectful, ete. The evil acts are: reviling ; 
reproaching with bitter and low words; lying; speaking harshly ; 
being angry; killing; stealing; plundering, ete. 

The Tamil writers speak of four classes of Buddhists. The view 
above given embraces the peculiarities of one class, which is usually 
distinguished by the name of its founder, Savuttirantikan (a/39)- 
gnéS)eer), Our author subjoins the distinctive peculiarities of the 
other three classes—giving the particulars in which they differ from 
the Savuttirdntikar, or the views which they respectively hold, in 
addition to what are specified above. 


Another class of Puttar [the followers of Pokdséranan 
(Gursrenzemer)| hold that médcham is the dripping of gnd- 
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nam, understanding, which one perpetually experiences, like 
a continual stream of water. 


Nore.—These are idealists. They hold that there are no real ex- 
istences excepting ideas. In sensation, or perception, there is nothing 
present but an idea; this idea becomes remembrance. What seems 
to exist, therefore, is nothing but a series of ideas and remembrances, 
Hence, their médcham, chief good, is that which flows from ideas— 
“the dripping of gnanam.” 


Another class of Puttar [the School of Attumikan (4 ss- 
Waser)| hold that mddcham consists in a regular course of 
pure gndnam, intellectual exercise [which is the result of an 
organism made up of parts], with which neither pleasure 
nor pain has any connexion. 

Another class of Puttar [the School of Veipddikan (@a- 
umgser)] hold that mddcham is the annihilation of the gnd- 
nam, understanding, which is a mere result of the five kan- 
tam, [which takes place when the kantam are dissolved, ] just 
as the light of the lamp ceases when the wick and the ghee 
are consumed. 


Nore.—It seems to be held by each School, as Veipddikan teaches, 
that, “whenever any Buddhist attains to the peculiar, distinctive 
doctrines of his School, he will secure mddcham.” 


These classes all hold to the general doctrines ascribed to 
the Savuttirdntikar ; and therefore they are to be considered 
as constituting four classes of Buddhists. 


The Saéngkiyar hold that mutti consists in the subjection 
[or destruction] of the Three Kugam. The author of their 
Sistiram was Kapilan (Seer). According to the teach- 
ings of this Sdastiram, pirakiruthi is eternal; is unproduced ; 
is material; is the [materi: ul] cause of all v isible existences; 
is the vudivu (@@@), form—state [of primeval matter] in 
which the Mukkunam do not exist developed alike; and is 
without form. The developments from this are the twenty- 
three Tattuvam from putti to piruthuvi. [Puiti is here con- 
sidered as the last of the Antakaranam ; and sittam is omit- 
ted, being included in manam.] There are twenty-four [Tat- 
tuvam] in all [the twenty-three, and pirakiruthi]. The soul 
is different from these, is eternal, unproduced, formless, mani- 
fold; is not a being which understands any thing, but mere 
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arivu, knowledge. Such is the soul. Including the soul, 
there are twenty-five Tattuvam. There are three logical 
principles, viz: Perception, Inference and Revelation. There 
1s no impurity in the natural state of kanmam. The knowl- 
edge [experience] of pleasure and pain, which belongs to a 
succession of births, etc., is the property of [dey ends upon] 
the Avatte?, condition, which exists from eternity, and into 
which putti enters. This is pettam, entanglement of organ- 
ism [source of pleasure and pain]. The pleasure and pain, 

which arise from that developed organism that is free from 
ignorance, possesses puéti, and understands the nature of 
pirakiruthi and of purushan, the soul, belong to pirakiruthi, 
and not tothe soul. Jddcham is the resolution of the Three 
Kunum. So teaches the Singkiyan. 


The sentiment of the Samanar, Jainas, is that mutti is 
the destruction of the spres ading vinei (a8 %er) [=kanmam]. 
They have four logical rules, viz: Perception, Inference, 
Revelation and Similitude. Arukan (29@eer), the author 
of the Aruka- [Samana-] Sistiram, has existed from eternity. 
The soul is entangled and clogged with impurities w hich 
have existed from eternity, suc +h as lust, ete.; is of the size 
of the body; grows as the body grows; wastes away as it 
wastes; and possesses the following six attributes, viz: to 
exist either without, or with, a body; either in eternity or 
in time; either as kunam, property, or the kuni, subject; to 
be, or not to be; to exist as one, or as many ; to be embodied 
either in stilum or in sitkkumam. Pettam (Qugs) is that 
in which souls, as atoms [minute beings] pass into eight 
million four hundred thousand ydnz, matrices, are born, per- 
form the six occupations [viz: husbandry, mechanic arts, 
writing, trade and commerce, the arts and sciences, and 
architecture], and in which they experience pleasure and 
pain. There are twenty-four Tattuvam, viz: the twenty- 
three Attuma- Tattuvam [sittam not being included], and ku- 
nam. Méddcham consists in destroying the entangling and 
clogging impurities, leading to action, suffering, ete. [which 
adhere to the soul from eternity], by practicing the Sastiram 
given by Arvkan, by means of the difficult penances pre- 
scribed in that Séstiram, such as lying on hot stones, etc., 
and by observing the rules not to kill, ‘etc., and thus becom- 
ing niruttishan (AgsCsrasan), one freed from organic im- 
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purity, like Arukan himself. Atanmétti-kdyam (g9seruw1g§- 
mw), the gross body, is temporary, and subject to peltam. 
Tanmiitti- -héiyam (seiren genus), subtile body, is eternal, 
and involves méddcham [i. e. is fitted for midcham). Further 
particulars may be had in Parapaksham.* 


One distinctive doctrine of several Schools is, that the 
removal of the ma/am constitutes midcham [=mutti]. Those 
who hold this doctrine are polemical [or heterodox] Seivar. 


Nore.—These polemical sects are all included in the term Petta- 
vathi, occurring at the commencement of this stanza. The Petta- 
vathi, as their name implies, hold that all souls are entangled in 
pasam, or malam. The most prominent of these polemics are the 
Isura-samyavathi, who ave first named. They claim an equality with 
Sivan in their final state, mutti. Hence their name. 


The /sura-samyavathi (ware sue 7®) [a sect of Seivar] hold 
the following notions. A/utii consists in the destruction of 
malam. There are three eternal entities, Pathi, Pasu and 
Pésam. Souls are manifold, eternal, unproduced, and from 
eternity entangled [enshrouded in malum. There are five 
malam, thirty-six Tattuvam, and six logical rules. When 
kanmam is eaten [cancel led], and the malam are matured 
[ready for removal], then one will obtain the four kinds 
of Satii-nipdtham,+ will receive the initiatory and confirma- 
tory sacraments, will worship Sivan in the prescribed way, 
will escape from the three malam by means of the nirvdna- 
tidchei,t which “ fies the Attuvd ; and, at the dissolution of 
the body, will, like God, possess a form filling all space, will 
be endued with omniscience and omnipotence, will be able 
to perform the five divine operations, and will exist as a 
being distinct from Sivan. Such are the mutt’-ditumakkal 
(wssi1gguwréeer), liberated souls, 


Other divisions of those who hold that muti results from 
the destruction of the malam. Thev are the six following. 
The School of Kikkiyavathi (9¢8war8) hold the doc- 
trines above stated. The points on which they differ are the 
following. With souls which are pure from eternity, Sivan 
will [when they are brought forth] unite mdyei and kan- 





#* See page 189. + See stanza L. ¢ See stanza X. 
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mam ; and, when their kanmam is balanced [its fruit all 
eaten], he will cause Satti-nipdtham to arise, and, appearing 
in the person of a Guru, will graciously remove the two 
malam, mdyet and kanmam. Then, as milk mingles with 
milk, and water with water, so the soul will mingle with 
Sivan. This is the mddcham of the Hikkiyavdthi. 


Pasupathi (ur#u§), the author of Sangkirdntavatham (ei 
@s0ésa7g), hold, in the main, to the doctrines mentioned 
above. ‘I'here are two divisions of Sankirdntavétham. Ac- 
cording to one, souls are not enshrouded in malam from 
eternity. They possess grdénam, understanding, by means 
of the combination of the Tattuvam [by means of their 
bodily organs], which are both causes and effects. They 
are entangled in mdyei and kanmam by God, and made to 
eat [experie nce] the pains of [successive] births. If veirdk- 
kiyam, contempt of the world, be born in them, then, when 
the two malam, mdyei and kanmam, have gone [been re- 
nounced] by means of the tidchei, God [Sivan] will cause 
his gndnam to pass over to them, as the sun passes from one 
sign to another, and will himself cease to act [in them]. 
This is the mddcham [of this division] of the system. This 
[conduct of Sivan] is like that of a man who commits the 
care of his family to his son, and becomes a Sanniyast, Brah- 
man ascetic. He who holds these doctrines, is, also, called 
a Piravaékésuravathi (Srean@serzar§). 


Nore.—The term Sangkirdntavatham is composed of sangkirdn- 
tam, the passage of the sun from one sign of the zodiac to another, 
and vatham, disputation, discourse. The application of the term to 
this polemical sect of Seivar, is explained by the notion here ad- 
vanced, that Sivan causes his ‘gndnam, as the sun of wisdom, to pass 
over to his disciples. In the application of the term Piravadkésura- 
vathi, the same idea is involved, but the figure is changed. Here, 
the communication of gnanam, by Isuran, Sivan, to liberated souls, 
is compared to the flowing of water. The word is compounded of 
piravaka, from piravakam, a stream, an overflowing, Jsuran, God, 
Sivan, and vathi, a polemic. Sivan pours his gndénam upon the soul, 
as a flood of waters. 


The other division of Sangkirdntavadtham, is as follows. 
suran, God, is subject to no change. Souls are, from eter- 
nity, pure; like an unlighted lamp, the soul shows nothing; 
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but, like a magnet which attracts iron, it causes the body, in 
its presence, to act. When the body is active, the Percep- 
tive Organs grasp each its own Rudimental Element [the 
medium of sensation], just as the parts of a moving machine 
perform each its own office. The Antakaranam will appre- 
hend each sensation [and thus complete the act of percep- 
tion]. Were the Antakaranam removed, the Perceptive 
Organs would enjoy no fruit [would perceive nothing.] 
When pirdna-vdyu is resolved [destroyed], the body will 
cease to act. When the ma/am in which the soul has been 
previously enshrouded, are removed by édchez, then, as the 
face is transferred to the mirror, so the gndnam of Sivan 
will be transferred to the soul. Then the soul, as wood 
thrown into the fire becomes fire, and as a substance put 
into a salt-pit becomes salt, will become Sivan; pasu-kara- 
nam, the natural powers of the soul, will change [pass away] 
and Siva-karanam will operate in it; and, becoming possessed 
of universal understanding, it will lose all consciousness of 
‘I,’ and ‘mine.’ This is the méddcham of [this division of] 
the Sangkirdntavathi. 


The Makévirathi (wsre928), Great Hermits, have the fol- 
lowing creed. Souls are, from eternity, united with three 
malum. In their embodied state, even, they are destitute 
of Kiriyd-Satt, and are united with Gndna-Saiti only. Sivan 
possesses both Gndna-Satti and Kiriyd-Sutti. By removing 
the three malam, at the proper time, by ¢?dchei, and by cher- 
ishing great desire, and acting according as the excellent 
Sdstiram requires, they will, at the dissolution of their bodies, 
remain in possession of only Gndna-Satti. This is the méd- 
cham of the Makédvirathi. 


The Kaépdlikan (stureSeer) holds, like the Makdvirathi, 
that mddcham and pettam are correlatives [balance each other]. 
It is asserted by the Ruttirar, and others of this School, that 
the three Sastiram, viz: Pasupatham (ur#ugw), Makivira- 
tham (wane 750), and Kapdlikum (emuneIew) [the works, or 
doctrines, of the last three sects of Se‘var named above], are 
limited to the Atéwma-Tattuvam and the Vittiyd-Tattuvam. 


Again, the Avikdravdthi (g9Ssnz7a7H) maintain the fol- 
lowing views. As a lamp, in a vessel with holes, shines 
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through those holes, so the dttuma-gndnam, understanding 
of the soul, shines through the Perceptive Organs. Without 
the agency of God, the soul itself sends forth the Perceptive 
Organs to the objects of sense, and takes cognizance of them. 
This state of the soul is pettam. Muiti is as follows. Be- 
fore dnava-malam is ready to be removed, the soul obtains, 
by the grace of God, the lamp of wisdom, that the darkness 
of dnava-malum may disperse. Just as one takes a lamp in 
his hand in order to get something in a dark room, and just 
as the thirsty and weary traveller desires, and goes and ob- 
tains, water and shade, though they are without emotion; so 
the soul, distressed by the sorrows of successive births, will 
istelf go and obtain Sivan who has no emotion, and will be 
at Sivan’s feet free from sorrow. This is the méddcham of 
the Avikéravithi. 


These seven, the Siva-samyavathi, the Eikkiyavdthi, the 
Pisupathi, the Sangkiréntavathi, the Makdvirathi, the Kaépdli- 
kan and the Avikdravdthi, all hold that mutti is the removal 
of the malam. 


The Kanmayoki (serw@wnrsor) maintain the following 
doctrines. When one has finished the hard services of yd- 
kam, has purified the Nadi, and, by means of pirdndydémam, 
which consists in the exhaling, inhaling, and suppressing, of 
the breath, according to rule, has established motionless, in 
sulimunei-nddi, the ‘Ten Vital Airs which are resolved, very 
subtile, into det, and pingkalei, then, this body will become 
a very hard body, and will never perish. This, the Kanma- 
yoki assert, is modcham—this is their mutti, liberation ! 


There are four classes of Véthdntists, viz: the Pétkariyan 
(umpsfwer) [the School of Patkariyan], the Maydvathi 
(wrwrarf)), the Sattappiramavathi (4654 I7wa78), and the 
Kiridéppiramavithi (@fuiriIzwea78)). The last three of 
these maintain that vivékam (e)Gesw), discrimination [the 
power of distinguishing reality from illusion], is mutt’; the 
other holds that médcham is obtained by vivékam. 


The Maydévathi hold that the universe is developed, and is 
resolved into Méyez, just as silver appears in the pearl-oyster 
shell [all is illusion]. This Méye is not, like Piramam, 
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sattiyam (#§$)w), truth [a reality]; nor is it, like a hare’s 
horn, akattiyam (g¢5Sww), necessity [or a term used by 
necessity]. Piramam only is satliyam; but every thing 
visible is asattiyam (9¢5Gww), untruth [illusion]. To un- 
derstand [distinguish] this eed form [essential nature] 
of Piramam, by means of Véthénta-gnénam, and that the 
soul itself is Piramam, is médcham. 


The Sattappiramavathi teach that Para-Piramam is the 
cause [material, as well as eflicient] of all things. When 
this is understood, every thing will be satla-soriipam (sg ,- 
Q@eneju), of the nature of sound. The world, which is 
asutlam (94.0), impurity, to the soul, isa vikdram (Venz), 
mere altered state, of that Piramam. Every thing which 
exists, both perishable and imperishable, is mere sattam, 
sound. To distinguish, clearly, that this is Pirama-soripam, 
Piramam’s essential form [or nature], is médcham. 


The Kiridéppiramavathi hold the following notions. I 
am Piramam. I have never existed as one, alone; but have 
stood, without regard to time, in various ways with the 
many changeful beings that have sprung from me. All the 
various existing things are temporary. I am that existence 
which is eternal. ‘To know this, is mddcham. 


These three systems are mentioned by Véthaviydsan (Gag- 
ewreer) [the compiler of the Vétham]. 

The logical rules of the Véthdntists are six, viz: Percep- 
tion, Inference, Revelation, Similitude, Implication and Ne- 
gation. 


The Pourdnikar (Quersreses), Purdnists, who follow the 
Purdnam (ystems), have the following creed. They hold 
to eight logical rules, viz: the six just named, and Sam- 
pavam (esuaw) [=Unmei], Essential Property, and Lithi- 
kam, Tradition. The Purdnam teach the rites and ceremo- 
nies of the Vétham; they set forth in order the doctrines 
of the following systems, viz: the Ningkiya-Pathagnchalam 
(era Bwungse;ese.r), system of Pathagnchali (us@ee9); the 
Pagneharéttiram (u@gerngGs) [the Sastiram of a class of 
Vaishnavas]; the Pasupatham(umeugw); the Seivam (e@eras) 
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[a division of Sdivas]. They also give account of the cre- 
ation and destruction of the universe, and genealogical his- 
tories of gods, men, ete. J/ddcham consists in knowing that 
the ancient historical work is the Makdpdratham (wanunzgw), 
Mahabharata; that the Purdénam are the Eighteen; that 
the Twenty-five Tattuvam are Purada-Tattuvum ; that the 
Twenty-six Tattuvam are Ruttira-Tattuvam; that the Twen- 
ty-seven T'attuvam are Siva-7attuvam ; and in discriminating 
- clearly understanding] the things which they involve. 
ence they say that vivékam, discrimination, is mutti. 


The Patkuriyan and Pagnchardttiri [Vaishnava sects] both 
maintain that the destruction [resolution] of the developed 
soul, is mutt?. 

The tenets of the Pétkariyan are as follows. The whole 
collection of spiritual and corporeal beings, such as the 
celestials, human beings, beasts, birds, trees, etc., constitute 
the diversified form of Piramam. This Piramam is the 
form of wisdom and happiness, is new [ever changing in 
new developments], is eternal, and all-comprehensive. This 
[Piramam] is Isuran, God. Not to know that this diversi- 
fied form of Piramam is the world, is sananam, birth [the 
cause of the succession of births]. This Piramam only is 
sattiyam, truth. The world of spiritual and embodied be- 
ings will, at the time of destruction, be resolved into Pira- 
mam. Modcham consists in the soul’s understanding, by 
means of Véthdnta-gndénam, Piramam as thus described, and 
in existing in this Piramam. 

The Pagncharattiri hold to the Twenty-five Tattuvam. 
One of these, vdyu-tévar (amujGsevr), is called Para-Tattu- 
vam (usgggiaw). From this arise the following four, for 
the purpose of creating the world, viz: Kiruttman (@@e- 
emer), Arjuna; Aniruttan (98@sser), the Invincible; 
Makdtluvasan (wsrggaser); Roukintyan (Q@ser Corwen), 
By these four persons, the whole universe of spiritual and 
embodied beings is created. Their méddchum is like that of 
the Patkariyan. They both hold that the destruction of the 
soul [as individualized] is mutt. 


The Vamavathi (anwar), Poyiravathi (uWrse78)), and 
others, hold that siti is mutti. They act on the principle 


that to worship Satti according to the sitti-tattuvam (Ps 8- 
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gsgiain), rule of siti, and to accomplish the eight sié#z, is 
the chief thing. The eight siti are the following, viz: 
anima, makimd, karimd, lakumd, pirdtt, pirdkdmiyam, isattu- 
vam, vasittuvam. Animd is that power by which, when one 
wills his body to be small, it will become less than the frac- 
tion of an atom. Makimd is that by which, when one wishes 
it, his bodily form will become as large as Makd-Méru. Ka- 
rumd is that by which one becomes so heavy and fixed, that 
he can neither be shaken nor lifted, though Indra’s elephant, 
and others, come and attempt to move him. JLakumd is 
that by which the body may become so light, that it will 
pass, as quick as thought, without being touched by mud or 
water, and without experiencing any obstacle, to any place 
which one may think of in the fourteen worlds. Pirditi is 
that by which, when one thinks that he should have the 
pleasures of Brahma, and other gods, he has them. Piré- 
kdmiyam is that by which one may have intercourse with 
many hundred thousand women separately in a single kanam 
(seers) [= four minutes]. /sattuvam is that by which one, 
at will, controls Brahma and the other gods. Vasitiuvam is 
that magical power by which its possessor can bring all other 
souls under his control, and can make this world as ééva- 
lokam, the world of the gods, and ééva-ldkam as this world. 
These eight sitti constitute mddcham. They are the mutti of 
the Vémavdthi and Payiravéthi. 


The Veiséshikar and the Niydyavdthi hold that mutt: is 
pashdnam (uragreer), being stationary [i. e. becoming as a 
stone, insensible]. 

According to the Veiséshikar, there are seven classes of 
principal things to be considered, viz: tiraviyam (Gru) ; 
kunam ; kanmam; sdémdniyam (¢nwrefww); samavdyam 
(fwaruw) ; vistsham (eCeragu) ; apdvam (gua). 

Tiraviyam includes the following, viz: the five Elements, 
as earth, water, fire, air andether; kdlam, time; tikku( 946), 
the points of the compass; détumam, the soul: and manam, 
mind. Of these, the last five are eternal. The first four 
Elements are both eternal and temporal. They are eternal in 
their causal form, which is paramdnu(uswrgp), the fraction 
ofan atom [an archetypal form]. As effects, developed forms 
(kdriya-riipum), they are temporal. G@riyam itself is three- 
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fold, viz: sariram, body; Intiriyam, Perceptive Organs; 
intiriya-vishayam, objects of sense. Sariram is the kdriya- 
ripam of piruthuvi, earth. Our bodies, and others, produce 
[possess] the sense of smell. [Piruthuvi is the medium of 
smell]. Vishayam, objects of sense, are earthen pots, ete. 
The body [that part of the body] which is developed from 
appu, water, produces the sense of smell in Varuna-lékum, 
the world of Varunan, the god of water [i. e. in the world of 
waters]. Here, the vishayam are the ocean, ete. The sari- 
ram developed from féyu, fire, produces the sense of sight in 
Gthitta-lékam, the world of the sun. Here, the wishayam are 
these four, viz: poumam (Querwis), tivviyam (Saeuwis), 
avuttiriyam (g@sHAww), and dkisam. Poumam is the fire 
which exists in wood, ete. TZivviyam consists of the heav- 
enly bodies, ete. Avuttiriyam is the fire in the stomach 
[which causes hunger]. Asdsam is the light of the atmo- 
sphere, as lightning, ete. The sar7ram developed from vdéyu, 
air, produces the sense of touch, in Vaéyu-lékam, the world of 
Vayu, the god of winds. Here, the vishayam is the motion 
of trees, etc. Akdsam, ether, is different from the other 
Elements, is the cause of sound, and is eternal [has no de- 
veloped form]. Glam and tikku are different from dkdsam, 
and are eternal. Souls differ from all these, are shapeless, 
eternal, and manifold. J/anam differs from souls, is the 
source of understanding, etc., and is eternal. 

Kunam, quality, as whiteness, etc., differs from the tiravi- 
yam, and includes twenty-four particulars, viz: form; solid- 
ity or tangibility; flavor; odor; number; measure; separa- 
bility; unity or union; inequality; greatness; distance ; 
intelligence; happiness; misery; desire; hatred; anxiety ; 
heaviness; softness; fluidity; habit; charity; illiberality 
or parsimony ; sound [variety of sound, musical, etc. ]. 

Kanmam, action [or motion] is five-fold, viz: lifting, or 
motion upwards; placing, or motion downwards; reaching, 
or motion from one; clenching the hand and drawing in the 
arm, or motion towards one; walking. 

Simaniyam [=Qu7g, pothu, that which is common], dif- 
fers from the above named, and is two-fold, viz: pdvam, 
something existing; and apdvam, that which has no real ex- 
istence. This term is generic, referring to caste, no caste, etc. 

Sumavayam, relation, is two-fold, viz: sangkiyokam (em @- 
Gwe), the temporary relation [or connection] of things; 
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and samavdyam, the eternal relation [or connection] of 
things. 

Visésham, the essential property of things, differs from 
the above; and, as it exists in all the téraviyam, it must be 
infinite and perpetual. 

Apdvam, non-existence, is four-fold. 1. Pirdk-apévam 
(9sreuraw), that which was from eternity, or had a previ- 
ous existence, but has come to an end. Of this, chel-kdlam, 
past time, isan example. 2. Pirattuvams’-apdvam (S7gg/- 
@wFrurad), that which is just beginning, and which has 
not come to its end. Future time is an example of this. 
8. Anniyonniya-’pdvam (gerefQurereAwuraw’, the non- 
existence of one thing, so stated as to declare [or imply] the 
existence of another. Thus, there is no earthen pot, but 
there is cloth; there is no cloth, but there is an earthen ves- 
sel. 4. Altiyanta-’pdvam (a$Hwsgsrura), to be without 
beginning or end. Jsuvaran, God, who is without begin- 
ning or end, is an example of this. 

There are some who hold to the first six of these exist- 
ences, omitting apdvam. By the union of manam with ditu- 
mam, one of the particulars above named, gnénam, under- 
standing, is produced. By means of this gnudnam, kanmam, 
actions, both good and bad, are put forth. By this kanmam 
[to meet its demands], bodies and organs are produced. By 
means of good and bad actions, either swvarkkam (#aréaw), 
paradise, or narakam (eza.), hell, is had. He who directs 
all these things, is God. It is by sangkiyokam, temporar 
relation, that the soul possesses gndnam, etc. Naturally, it 
does not possess these powers. When one comes clearly to 
understand the truth of these things, kanmam will cease to 
exist. By this means, the gnédnam that was produced by 
the union of manam, will depart, and they [souls] will be 
as pdshénam, a stone. The Veiséshikar say that this is méd- 
cham, and that the Vétham were given by Isuvaran, God. 


The Mydya-Sastiram teaches as follows. There are six- 
teen principal things to be considered, viz: piramdnam, 
rules of evidence [or principles of reasoning]; piraméyam, 
that for which proof is sought; samsayum (enw), doubt ; 
pirayosanam (I7@wreerw), necessity [final cause]; tt/dntam, 
the illustrative example; siltdntam (A@Ssreésw), the admitted 
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conclusion ; avayavam (sawaw), the members of an argu- 
ment [parts of a syllogism]; turkkam (g#éa.w), reasoning ; 
nirnayam (éieww\, decision; vatham (ams), discussion— 
plea; sotpam (@enpu), refutation; vithandei (eS semre), 
contending for victory; etuvdpdsam (aggaqmunrew), plausi- 
ble, but false, reasons; salam (sew), ambiguity; sdthi (en), 
that which may be refuted; nikkirakatténam(#é@regsrer), 
the losing of the case [i. e. the state of one vanquished]. 

The particulars of piraméyam, what is to be proved, are 
twelve, viz: dltumam, soul; tékam, body; aksham (9 «s.), 
the senses; altum (gg), objects of sense; putti, intellect ; 
manam, disposition ; tésham (Csrago), sin; piravirutti (9r- 
a GgH), action; piréltiyapdvam (ICrgHMwunew), transmi- 
gration; vipdkam (@urew), pleasure; tukkam (géew), 
pain; mddcham, liberation. 

The Veiséshikar hold to two logical rules, Perception and 
Inference. Some of the Miydyavathi add, to these two, Reve- 
lation; and some add, also, Similitude. The médcham of 
the Niydyavathi is the same as that of the Veiséshikar. They 
hold that he who directs all these things, is /suvaran. 

The authors of these two Séstiram are, respectively, Kan- 
nithar (semrenmst), and Ashpathar (s9@gumgr). 

All the above views of mutti are taulty. All these doc- 
trines may be fully traced in the Akamam. 


LIL. 


Remark on the Plan of this Work by the Author, and the Topics 
yet to be discussed. 


In the foregoing fifty stanzas,* the subjects involved in 
Pathi, Pasuand Pisam, have been treated in a general man- 
ner; hence, the learned apply to this part of the work, the 
epithet pothu (Qug7), common [general]. In the fifty stanzas 
which follow, the before-mentioned Pathi, Pasu and Pésam 
will be treated more specifically, and in accordance with 
the peculiar doctrines of the School to which the author be- 





* It will be seen, by reference to the numbers, that there is some derange- 
ment in the text; and the contents of this fifty-second stanza may be by 
another hand than that of the original author. 
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longs; therefore, this part receives the appellation of unmet 

e.etrenw), truth. ‘T'he topics to be discussed are: the prop- 
erties of the soul; the nature of the five Avatéec with which 
the soul has connection; the way in which Sivan stands 
within, brings the soul into union with the Organs, and 
makes it understand its own proper nature; the truth [the 
real nature] of the gndnam of Sivan; the three benefits of 
that Siva-gndnam, viz: Attuma- Teri isanam, Attuma-Sutt’, and 
Attuma-Lipam ; the five letters [ pagnchdkkaram] w hich are 
the seat of Aru/, and which form the name [ Nama-sivdyam] 
of the Pure One [Sivan]; the state of those who are in union 


with that [Aru/]. This T will do by the grace of God. 


LII. 
The Soul in the Entanglements of its Organism. 


The soul is firmly established in the body formed in ac- 
cordance with its kanmam ; receives, through the Perceptive 
Organs, its first impressions of those objects which approach 
so that the soul may eat [or experience] them; perceives 
them by means of the Antukaranam ; knows them by means 
of vittev; and thus experiences pleasure and pain. When the 
divine Aru/ thus brings the soul into union with the Organs, 
and causes it to experience the things which come through 
the senses [various events of life], it has no knowledge of 
the divine Aru/, who thus regulates its experiences, nor of 
the Organs which are the instruments by which it experi- 
ences these things, nor of the way in which these objects of 
experience come to it. The soul is obscured by dnava- 
malam, and, without knowing how it can be said that we 
are in the Avatte?, it sinks away into sdékkiram and the other 
Avattei, which are forms [or organisms] in which the Tattu- 
vam are separated and arranged. The divine Akamam state 
that the Athitha- [= K. zvala-| Avattei, in which all the Tat- 
tuvam have left [the soul], but where dnava-malam remains, 
is the essential pettam, entanglement, of the soul. 

The meaning of this is, that the soul takes body in ac- 
cordance with its kanmam, experiences pleasure and pain, 
and passes through the five Avattei ; and that the unmei, 
truth [essential part], of this, is X: zvalam. 
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LIV. 


Refutation of the Doctrine that the Bodily Organs constitute the 
Soul. 


The Sirvakan (¢ntaneer) [the follower of Sdrvdkam, who 
worships putti as God] asserts that “there is no scul other 
than body; that the body is the soul.” Now, this body is 
the effect of a cause, is possessed of various members, is 
composed of Elements, and, both in the Avatée:, and when 
dead, is senseless; therefore, body does not constitute the 
soul. Does the Sdérvékan assert that it is not so, but that 
the Perceptive Organs constitute the soul in the body? If 
they are the soul, then all the five Organs should, at one 
and the same time, apprehend the five objects of sense [each 
one being independent of any other agent]. But, since one 
of them cannot understand that which another does, and 
since we can only apprehend the five objects which address 
the Perceptive Organs, one by one, therefore, these organs 
are not the soul. 

The Buddhists and others will say that the Antakaranam 
constitute the soul. But, since the four Antakaranam, stand- 
ing in union with the Perceptive Organs, receive the sensa- 
tion of, discriminate, fully understand, and think of, only 
one object at once; and since what one of them knows, an- 
other does not know; but the soul, associating itself with 
the four, by their instrumentality eats the fruit [receives 
what is gained through the senses]—therefore, the Aniaka- 
ranam are not the soul. 

The Kanmaydki will say that pirdna-véyu is the soul. 
But it has no understanding in the Avattei, therefore it can- 
not be the soul. 

The soul, which exists in the body that is formed in ac- 
cordance with the kKanmam which will not depart except it 
be eaten, is the being that understands by means of the 
gnadnam of Sivan. It is proved, that this is the soul. 


Some sectaries teach that the soul itself understands; 
that the Tattuvam make known; and that God gives arivu, 
understanding. These are next refuted. 





LV. 
Refutation of other False Views of the Soul. 


The Sangkiyar and the Hikkiyavdthi say: ‘ What need is 
there, that Sivan should instruct [the soul]? The soul itself 
can understand all things.” If this be so, then, there is no 
need of the Perceptive Organs. The Miydyavdthi and Vei- 
séshikar maintain that “the soul itself has no arivu, under- 
standing,’ If so, then, what possible use can a senseless 
soul make of the Perceptive Organs? But do you say that 
manam and the other Antakaranam give understanding 
to the soul? As the Antakaranam are themselves mere 
matter, they cannot give intelligence to the soul. _ Is it said, 
that the omniscient Sivan does, by means of the Tattuvam, 
furnish the soul with the power of understanding? The 
soul must then be material. But Sivan does not give arivu 
to matter; but he causes, by the instrumentality of the Tat- 
tuvam, the previously existing arivu of the soul to shine 


forth. 
It is next shown, that whatever can be understood by the 


soul’s native understanding, is asattu, untruth, and that the 
soul, by its own power, cannot know Sivan. 


LVI. 
The Human Understanding is Defective. 


If there be a God, why can He not be apprehended by 
my understanding? Because it is a truth, that all things 
which can be grasped by the soul’s understanding, are tran- 
sitory [asattu]. If that which can be known by the soul’s 
understanding, is asattu, then, cannot Sivam, which is sattu, 
ever be understood by my mind? If the soul could never 
understand Sivam, then it could receive no profit by Sivan. 
If, then, I am capable of understanding Sivan, how can it 
be said, that whatever is apprehended by my arivu, is asattu? 
The soul’s understanding, which comes with it from eter- 
nity, is impeded by the Perceptive Organs, and can only 
understand things one by one; as such, it is an arivu that 
is connected with pdsam, which is that stdam (Cet), foul 
{or darkening] substance that adheres to the discriminating 
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arivu, soul’s understanding. Sivam cannot be known by 
the discriminating power. 


The author next shows that, if one inquires whether 
that which distinguishes asattu as such, is Siva-gnénam, or 
pasu-gndnam, or pdsa-gndnam, neither of them can under- 
stand it. 


LVIL. 
Asattu cannot be understood without the aid of Arul. 


Do you ask which [of the nee gnainam it is, that de- 
clares asattu to be asattu? The soul is a being of very small 
understanding, therefore it, of itself, cannot know any thing. 
Sivan is perfect and omniscient, therefore he does not dis- 
criminate things one by one [as a learner]. Again, the Tat- 
tuvam, which are without these [Siva-yndnam and pasu- 
gnénam)|, are sédam, foul matter, therefore, pdsa-gndénam 
[=the intelligence of the Tattuvam] cannot understand. 
The soul which is of little understanding, united with its 
proper Tattuvam, cannot understand [asattu]. Do you ask, 
whether the soul, uniting with Aru/, can understand it? 
The soul cannot, of itself, form a union with Aru/; there- 
fore, it cannot, in that way, understand it. Though the 
soul cannot secure that understanding by coming into union 
either with its Tattuvam or with Aru/, will it not possess 
this understanding by uniting with both Aru/ and pdsam 
[the Tattuvam]? As light and darkness cannot both exist 
in the same place, so that is also impossible. 

Therefore, in the next section it is shown, in answer to 
the question: What, then, is the arivu which can understand 
both sattu and asattu? that the soul, with Aru/ as its eye, 
can see both. 


LVIUII. 
The Soul Illuminated by Arul. 


Pésam, which is asattu, is mere sédam ; therefore, it [pdsa- 
gndnam] cannot distinguish Sivam, which is saétu, as a partic- 
ular thing, soastosay: Thisisit. Because Sivam, which is 
sattu, is everywhere diffused, it is not necessary that it should 
so know asattu, the world, as to pass from one thing to an- 
other, distinguishing this and that. The soul is that which, 
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by the aid of Aru] shining upon it, can distinguish this as 
pdsam, and that as Sivam. As the eye, which is neither 
light nor darkness, when in darkness, is as the darkness, 
and, when in light, is as the light; so ‘the soul, when asso- 
ciated with malam, is as malam; and, when associated with 
Sivam, is as Sivam. Therefore the soul, on the ground of its 
coming into union with Sivam, having removed the malam 
with which it was previously associated, receives the appel- 
lation of sath’-asattu, both sattu and asattu. 


The Nimittakdrana-parindmaviathi (Adgser7ceru fem. - 
af) teach that the soul has no understanding, but that 
Sivan’s Aru/ gives it understanding. It is next fully proved, 
by illustrative examples, that the soul does possess under- 
standing. 


LIX. 
Illustration of the Soul’s Understanding. 


Do you say that the lamp gives light to the eye, and thus 
shows objects to it; and that the eye had previously no 
light? How can you say that the eye has no light? When 
the light of the eye is extinguished, the eye cannot see the 
things which the lamp shows it by its light. But how is it, 
that there is light in the eye? It cannot see any thing 
{when it is dark], excepting what it sees by the aid of the 
light of the lamp; therefore, there can be no light in the 
eye. It is true, that the light of the eye and the shining of 
the lamp unite to form vision. But the light of the eye and 
the shining of the lamp, do not mean the same thing; there- 
fore, there is light in the eye. The distinction is as s follows. 
It is the nature of the lamp to show things; but is the na- 
ture of the eye to see them. 


Next follows a refutation of the views of certain sectaries 
respecting the properties of the soul. 


LX. 
Further Consideration of the Nature of the Soul. 


Do the Kanmayoki say that the soul exists, and under- 
stands, only in one part of the body? Then, the soul isa 
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being confined to one place, has fdrm, is material, is desti- 
tute of understanding in any other place, and is perishable. 

Do the Samanar, Jainas, say that the soul just fills the 
body which is developed from Méyez, and thus understands? 
This view is subject to the objections above nained. Be- 
sides, according to this view, the soul must be without the 
three classes of Avatted [cannot vary in size, to meet their 
several capacities]; must grow as the body grows, and shrink 
as the body shrinks; must be subject to all the phenomena 
of swelling and shrinking; 1nust be adapted to understand 
[the indications of] the five Perceptive Organs, and the five 
Rudimental Elements, at one time; and, as the members of 
the body are lessened, the soul also must become smaller. 

Do the Méydvathi say that the soul fills every place, like 
akdsam, ether, and thus undersiands? ‘Then, it must be 
without the power of going and coming [as in births, deaths 
and otherwise], and must itself know the thoughts of all 
souls. 

Do the Sinokiyar, the Eikkiyavathi and the Vikdravathi 
(Serra7§)) say that it is not a god which makes the soul 
understand, but that the soul itself understands? Then, it 
cannot be subject to the Avattei, will feel no want of any one 
to enable it to understand, and needs not to understand by 
means of the Tattuvam. 

Do the Niydya- Veiséshikar assert that manam and the other 
Antakaranam, which possess the impurity of matter, com- 
municate understanding to the soul? Then, the soul must 
itself be the property of impure matter; and, further, the 
absurdity is involved, that impure material organs commu- 
nicate intelligence. 

In view of these considerations, the pure Seiva-sittdntists 
(@sa&sri Heer) do not hold these doctrines of these im- 
pure sectaries. Therefore, when we examine the true ground 
on which the soul possesses understanding, we shall find 
that it is that of proximity, or union [with Sivan], like the 
crystal which retains the light [the mirror which reflects the 
object brought near]. 


The account of the soul is ended. 


Next follows a view of the properties of the Avattei. 
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LXL. 
State of the Soul in the Avattei, particularly the Descending 
Avattei. 


The state of the soul, when it is associated with énava- 
malam, and without any of the Tattuvam, is turiydthitham. 
When in turiyam, it possesses one of the Tattuvam, pirdna- 
vadyu. In sulutt, the soul exists in connection with two Tat- 
tuvam, sittam and pirgnan. In soppanam, the soul is associ- 
ated with twenty-two additional Tattuvam, viz: the five 
Rudimental Elements, the Five Vital Airs, manam, putti, 
akangkdram, and the remaining nine of the Ten Vital Airs. 
In sékkiram, it comes into union with ten other Tattuvam, 
viz: the five Perceptive Organs, and the five Organs of Ac- 
tion. These Avattei are thus to be understood. 


Notre.—The author seems to leave ‘life,’ which is sometimes called 
ullam, but more generally purushan, to be understood, as necessa- 
rily implied, in each of the last four states. This understood, the 
account of the Avattei here given, accords with that of the Tattuva- 
Kattalei, pp. 19, 20, above. 


Elucidation of the Avattez. 

The five Avatée7, taken in the reverse order, viz: sdékkiram, 
soppanam, sulutti, turiyam, turiydthitham, are called Kidl- 
Avattei, Descending States. The way in which the Tattu- 
vam are connected with these, severally, is as follows. 

1. Sakkira-avatte:. In this state, sixteen of the thirty-six 
Tattuvam which constitute the conscious and intelligent 
state of the soul, are removed, viz: the five Elements, six 
of the Vittiyd-Tattuvam, purushan, life, being excepted, and 
the five Siva-Tuttuvam. There will, then, remain twenty Pri- 
mary Tattuvam. ‘To these are to be added fifteen of the 
Subordinate Tattuvam, viz: the Five Vital Airs and the Ten 
Vital Airs. The whole number of Tattuvam in this Avattez 
is thirty-five, viz: the five Perceptive Organs, the five Ru- 
dimental Elements, the five Organs of Action, the Five Vital 
Airs, the Ten Vital Airs, the four Antakaranam, and puru- 
shan. The soul, in union with these Tattuvam, is shrouded 
in dnava-malam. Here the soul, in its seat between the eye- 
brows, is so beclouded that, while it sees, it sees not; while 
it hears, it hears not; while it eats, it eats not; while it 
lives, it lives not; and while it gets, it receives not. This 
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state, in which the soul and its Tattuvam stand torpid, may 
be compared to a chariot which has been set in motion, but 
the motion of which, when the charioteer has forsaken it, 
and when the horses hold back, will gradually lessen, and 
finally cease. 

2. Soppana-avatiei. This seat of the soul is in the neck. 
The soul, having left in sékkiram the five Perceptive Organs 
and the five Organs of Action, descends to this Avatted with 
twenty-five Tattuvam, viz: the five Rudimental Elements, the 
Five Vital Airs, the four Antakaranam, the Ten Vital Airs, 
and purushan. Though the Perceptive Organs are wanting, 
yet, what had been felt, or seen, in sékkiram, will in soppa- 
nam also be experienced [reflected, echoed] in putti, This 
idea [or experience] remaining in putt, may be compared to 
the state of iron which has been melted: though it be re- 
moved out of the fire in which it has been put, it still pos- 
sesses the nature of fire; also to the giddiness which remains 
in the head of the dancer, after he has finished the whirling 
dance; and, also, to the case of a man who has seen an ele- 
phant in a certain place, and who, on returning to that place 
afterwards, though there were no elephant there then, would 
have the thought of an elephant arise in his mind. 

3. Sulutti-avattei. This is the seat in the heart, to which 
the soul, having left in soppanam the five Rudimental Ele- 
ments, the Five Vital Airs, three of the Antakaranam, and 
nine of the Ten Vital Airs, descends, in union with sittam, 
pirdna-vdyu and purushan. Here, the soul is conscious of 
what it experienced in soppanam, but is unable to show it 
{express it]. The reason why it cannot tell its experience, 
is, that the three Intellectual Organic Faculties were left in 
soppanam. This is like the iron which has been melted, 
and which, though now somewhat hardened, retains a red 
heat. The understanding of the soul, in this state, is like 
the eye when the lightning flashes in a very dark night: it 
cannot distinguish any thing clearly. 

4. Turiya-avattei. The soul descends to this state, in the 
navel, in connection with pirdna-vdyu and purushan, having 
left sittam in sulutti. Here, the soul exists without thought, 
or any other action than that of pirdna-vdyu. It is like the 
iron that was heated, but has lost its red heat, and is now 
only a little warm. In this state, the understanding is like 
the eye in the deep darkness that exists after a flash of 
lightning. 
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5. Turiydthitha-avattet. The soul, having left pirdna-vayu 
in turiyam, descends to this state, in mildthdram, without 
purushan, without any understanding, without any kunam, 
attribute, and without any mark or sign; and is completely 
enveloped in @zava-malam. Here, it is like the iron that has 
become cold. In this state, the understanding is like the 
eye of a blind man opened in darkness. 


LXII. 
The Mattiya-Avattei, and the Mélal-Avattei. 


When the soul sees how it is, that the thirty-five Tattu- 
vam which were connected with the Descending Avatte7, as 
above described, unite with all the five Avattei which are 
associated in the forehead, the seat of intelligence [and which 
thus constitute the Matliya-Avatte: (wsSwurageg)|; and 
when it has escaped from the ten Avattet {the A7/dl-, and 
the Mattiya-Avatte: |, and stands expecting to put a stop, by 
the grace of God, to the births [succession of births] which 
come in order, in this world of hes, then it will form a union 
with the Ascending Avatte/, which exist five-fold in that 
same place. Just as the soul understands, by means of the 
Sutta- Tattuvam, the Kidl-Avatte’, and the Avattei in the fore- 
head, so it will understand the Mélal-Avattei, by means of 
Ar ul, 

Explanation of the Mattiya-Avattet. 

When the soul understands how it is, that all the Tattu- 
vam which are resolved and developed in the five Avattet 
that have been thus described in order, unite, and operate 
in sdékkira-avattei alone, and when it gets a vision of the 
Mattiya-Avattei, it will perceive that the course is from athi- 
tham [=turiyathitham| upwards. 

The way in which the soul, while it exists in sékkiram, is 
subject to athitham, is as follows. When one has placed a 
thing in a certain place, and has forgotten where he put it, he 
becomes suddenly absorbed in anxiety for the thing, stands 
motionless, even pirdna-vdyu ceasing to move, and takes no 
notice of any thing. Such is athitham in sdékkiram. 

Turiyam in sadkkiram is the state in which pirdéna-vdyu 
suddenly begins to act. 

Sulutti in sékkiram is the state of self-possession ; like the 
man who begins to recollect where he placed the lost article, 
and proceeds to look for it. 
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Soppanam in sakkiram is the state where the soul is in the 
condition of the man who has become assured of the place 
where he put the thing, and who rises up to get it. 

Sakkiram in sékkiram is the state represented by that in 
which the man sees, with his own eyes, the thing he had 
missed. 

Such are the Mattiya-Avatter. 

Explanation of the Méldl-Avattei. 

When the soul comes to know, -by means of the Sutta- 
Tattuvam, the before mentioned KAi/al-Avattei and Mattiya- 
Avattei, then the five Méldl-Avattei will unite with it. The 
process of understanding by means of the Sutta-Tattuvam, 
is as follows. When the soul understands the thirty-five 
Tattuvam which belong to these Avattei, then gndnam pre- 
dominates, and kirikei, action, is lessened; when the soul 
classifies [refers to their respective Avatte:] these [Tattuvam], 
then gndénam is diminished, and kirtkei is increased; when 
the soul equally understands and classifies them, then gnd- 
nam and kirikei are equal; when the soul merely classifies 
them, without having any knowledge of them, then hirikei 
only exists; and when the soul barely knows them, but can- 
not refer them to their respective Avatte:, then it is in pos- 
session of gndnam only. It is the nature of Sutta- Vittet 
[= Ruttiran, the last of the Siva-Tattuvam] to have gnénam 
predominate over kirikei; it is the nature of Iswran [== Maye- 
suran] to have kirikei predominate over gndnam; it is the 
nature of Séthdkkiyam to have gnénam and kirikei alike ; 
kirikei merely characterizes Sati; gndnam merely charac- 
terizes Sivam. Such is sdékkiram, the highest of this class. 
The other four Avattei may be understood in the same way. 
Such are the A/2/dl-Avattei. 
































Next follows an account of the Adrana-Avattei (erz@0- 
ages), Radical Avatte:, which are the causes [or sources] 
of the three classes presented above, Kévalam, Sukalam and 
Suttam. 






LXIII. 
The three Radical Avattei. 


The rule of the Kévala-Avattei (Csaarageng), which is 
called sarvasangkdram (#ia#menz), universal destruction, 
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where dnava-malam abounds, is as follows. Here is the 
nature of athitham, from which the Tattuvam have departed, 
but from which agngndnam, ignorance, never departs. 

The rule of the Sakala-A vattei («sara seo8), is as follows. 
In this, the soul wanders through successive births, from 
the creation to the universal destruction, revolving through 
various matrices, according to its kanmam, and being made 
to experience the joys of paradise, or the pains of hell, 
accordance with the punniyam and pdvam, merit and de- 
merit, which it has acquired. Here, the soul is in union 
with kale, and the rest of the Vitt‘yd-Tattuvam, and experi- 
ences the pleasure and pain which are had by means of the 
objects of sense. 

The nature of the Sutta-Avattei («5s7ag@3), which is 
para-mutti, final liberation, is as follows. It is that state in 
which the soul, by means of fiviratara-Satti-nipdtham,* is 
no longer affected by the ignorance of Kévalam, which must 
pass away, nor by the struggles of Sakalam; but is, by the 
aid of the ‘Arul of Sivan, brought into union with the divine 
feet, and there exists in attuvitham, unity in duality. 

There are others who give a different view of this matter, 
as follows. 

Kévala-Avattei, which is full of mila- [=dnava-] malam, 
is athitham, the Gnavam of which never leaves the soul, but 
in which all the Tattuvam are removed by means of the 
tidchei, sacraments. 

Sakala-Avatter, which is united with the Vitt’yda-Tattuvam, 
is that state in which the soul, when it has escaped from the 
enclosure of the bewildering Aévalam, looks up, and, in 
Attuma-Terisanam,+ because it does not see God, nor its own 
hereditary right, stands admiring and comparing itself. 

Sutta-Avatter is that state which is called sdékkira-athitham ; 
in which the soul escapes from the embrace of Kévalam, and 
from the distractions of Sakalam; and, by its hereditary 
right, which it now discovers, sees the Gndénam which is 
always the same, and which stands as the life of the soul, 
and plunges into it so as to appear as Gndnam itself. 

In these three stanzas, all the Avattex which belong to the 
states of pettam and mutti, have been explained. 


* See p. 182. + See p. 27. 
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LXIV. 
How the Soul is made to Understand. 


If one of the Perceptive Organs with which the soul is 
associated, one of the Elements, the four Antakaranam, the 
seven Vitliyd-Tattuvam which never leave the constious soul, 
and the five Siva-Tattuvam, codperate, then the soul will 
have a full perception [apprehension] of one object. With- 
out these means, the soul, of itself, cannot understand any 
thing; and without the soul, these Tattuvam, by themselves, 
cannot operate. 

But does the soul form this union with these Tattuvam ? 
or do the Tattuvam themselves understand and unite with 
the soul? This is next to be considered. 


LXV. 
The Soul must be Enlightened by Siva-gnénam. 


The soul, which has no understanding of its own, cannot, 
without some one to instruct it, itself know and unite with 
those Tattuvam. Nor can those material organs, which 
have no understanding of their own, themselves know and 
unite with the soul. The soul, which is thus without any 
understanding of its own, exists in the essential form of 
the vannam, letters [of the Sanskrit alphabet], which belong 
to the Tattuvam. If so, how is it that the soul unites with 
the Tattuvam, and enjoys the knowledge of things? The 
soul understands them all, associates with them, and expe- 
riences things, by means of the gndnam of Sivan, who needs 
not to exercise any understanding for himself. 


Some sectaries teach that it is not necessary, that God 
should give understanding to the soul; and that the gnédnam 
of Sivan understands things for the soul. They are con- 
futed in the following stanza. 


LXVI. 
Refutation of certain False Doctrines respecting the Soul. 


Do ye Vikdravathi (Ssnran§)) say that “it is not neces- 
sary, that God should make the soul to understand; but, 
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as the Perceptive Organs take hold of the gndnam of the 
soul, and understand their objects, so the soul takes hold of 
the gndnam of the incomparable Sivan, as its instrument, 
and thus understands all things?” Then, the soul which 
understands by grasping [Siva-gndénam], becomes itself God. 

Do the Sangkiréntavathi (¢%@s76ge7§)) say that the great 
gndnam of Sivan passes over into the soul, as the sun passes 
from one zodiacal sign to another, and, taking the place of 
the soul, understands for it? This is like the saying that, 
when a man is hungry, his appetite is satisfied by another 
man’s eating. 

There are some who say, instead of using the expression 
that “the Perceptive Organs take hold of the gndénam of the 
soul,” etc., that the idea is that the soul understands the 
objects of sense by means of the Perceptive Organs. 


LXVIL. 


The True Way in which the Soul Understands and Experiences 
things. 


As men, when the sun has dispersed the great darkness, 
see, by its presence, all things which they had thought of 
in the night, and pursue their respective labors; just so, 
when the influence of malam has left every part, souls, by 
the Aru/ which shines upon them rejoicing, will understand 
and enjoy. As before stated, the fact that souls, while they 
are enjoying the understanding they thus possess, are not 
aware that, except by Aru/, they could not experience any 
thing, and suppose that it is by their own powers that they 
understand and enjoy, is like the case of men at work, who 
consider not [do not stop to think] that it is by the light of 
the sun that they are enabled to see, and to manage their 
business. 

This doctrine will be further illustrated in the next stanza. 


LXVIII. 
Explanation of the Soul’s Understanding continued. 


The Perceptive Organs and the Antakaranam understand 
by the agency of the soul. Though they thus effect the 
understanding of things by the soul, yet they have not the 
knowledge to say: Is it not by the soul, that we understand? 
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Just so, while the soul is knowing and enjoying all things 
by the gndénam of Sivan, it has no knowledge which enables 
it tosay: Is it not by the gnénam of Sivan that we under- 
stand? Therefore, because the soul itself cannot know and 
experience the kanma-malam which it had in ancient times 
acquired and laid up, he who knows these things, and who 
binds the soul to the eating of them, is Sivan himself. 

Here ends the explanation of the way in which the soul 
is made to understand and experience things. 


In the following three stanzas it is shown, that, when the 
malam are ready tor removal, God will appear as a Guru, in 
the form of Gndnam, and deliver the soul. 


LXIX. 
The Illumination of the Soul by Sivan. 


If one of those Tattuvam which are adapted to give un- 
derstanding, be wanting, then, nothing can be understood 
by the soul. Can the soul, then, understand all things by 
means of those Tattuvam? The soul is unable even to 
unite with Gndnam, by means of the Tattuvam you mention. 
What, then, is necessary to this union? God, who knows 
when the soul has become pakkuvan, one prepared for mutti, 
deliverance, by having completed the courses of sarithei, 
kirikei and ydkam, pursued in former births, will arise and 
show Himself in the divine form of Gnénam [=Aru/], and 
will enable it [the soul] to apprehend the way to unite with 
the glorious feet which are adorned with the divine silampu 
(ev), resounding ornaments, which possess [are the sym- 
bols of] the words of those who remove the T'attuvam as a 
thing of no worth. 


Next follows an explanation of the Gndnam which the 
Guru will make known, when he removes the Tattuvam. 


LXX. 
The Soul brought into Union with Siva-gnanam. 
Like the great light of the sun, which combines the splen- 
dor of the ancient crystal [mirror] which naturally reflects 


many colors, with the essential nature of the colors which 
shine in many places; so the pure Gndnam of Sivan is 
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diffused in the world which is the body of various spirits, 
and causes dttuma-gndénam, the understanding of the soul, 
and Zattuva-gndénam, organic intelligence, to shine forth. 
But how is it, that the Guru removes the dttumu-gnénam 
and the Zattuva-gndnam, and brings the soul into union with 
Siva-gnénam? As the mirror at noon reflects none of the 
surrounding objects, but only the distinct image of the sun; 
so the soul, freed from its connection with pdsa-gnédnam 
[ =Tattuva-yndnam| which is material, and without any in- 
fluence of pasu-pdsam, the soul’s organic entanglement, will 
exist as Pathi, God, enveloped in Gndnam. The Séiva- 
Gndnis will say that God graciously unites this Gndnam 
with the soul. 


The circumstances in which the divine Aru/ exists in pet- 
tam, the state of the soul’s entanglement, and the way in 
which it will exist when the Guru brings the soul to receive 
it, are next explained. 


LXXI. 
Respecting Arul’s Connection with Souls. 


How is it that, at the time when souls are sunk in 
Gnava-malam, Arul [ Tirdthdéna-Satti] exists as the essential 
nature of Mayet [as developed in the human organism, as 
tanu, karanam, puvanam and pokam), Makd-Méye [= tirad- 
chi},* and the punniyam and pdvam [=kanmam] which are 
not ready to be cancelled, and as associated with the soul in 
the mayakkam (wwééw), ignorance and confusion, in which 
she causes it to experience the fruits of its kanmam? Arul 
will exist as agngndnam, the effect of dnava-malam ; and, 
unseen by the soul, will enshroud [the soul in this agngnd- 
nam], so that it will not apprehend the nature of these J/é- 
yei, etc., which constitute its probationary body, nor the 
nature of that which actuates them, nor the sufferings of 
births, nor the nature of the soul which is subject to them, 
nor the mddcham which it will inherit. What, then, is the 
relation of Aru/ [to the soul], while the Guru communicates 
grace to the soul that is filled with desire to know the nature 
of these Mayer, Makd-Mayei and punniyam and pdvam? She 
will stand as light, and will show the nature of the malam 





* See stanza X XXIII. 
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[=dnavam], Mayei, etc., and deliver it [the soul] from them; 
and, while these remain unseen by the soul as long as its 
body exists, because of the influence of pirdrattam, the fruit 
of its kanmam now being eaten, she will nowhere be hid 
[will constantly shine upon the soul]. 

These three constitute the vdymei (a@mew), truth [the 
prerogatives] of Gndnam [=Arul]. 


Next is explained the fruit of the Gndnam before men- 
tioned. 


LXXII. 
The Illumination of the Soul. 


The fruit of Gndnam is three-fold, viz: Attuma-Terisanam, 
a vision of the soul; Attuma-Sutti, the purifying of the soul 
so that it ceases to ascribe its attainments to itself, and re- 
cognizes Sivan’s agency; Attuma-Ldpam, the profit which 
the purified soul receives. 

Attuma-Terisanam consists in the soul’s discovery of Gnd- 
nam, when pdsam, its organic entanglement, has been re- 
moved. 

Attuma-Sutti consists in the soul’s union with this Gnénam, 
and in its renunciation of its own ichchei, desire [will], its 
own gndnam, understanding, and its own kirike7, action. 

Altuma-Lépam consists in the soul’s obtaining, by means 
of that Gndnam, Siva-Ripam, which is pure, and in being 
merged in it [so as to form attuvitham]. 


The next four stanzas are devoted to the explanation of 
Attuma-Terisanam. 


LXXIII. 


. Exposition of Attuma-Terisanam. 


Though the soul is incapable of understanding any thing 
by its own unaided gnénam, yet by the Gndnam of Sivan it 
will experience every object of sense, in order, as if it were 
receiving all its knowledge and experience by its own gné- 
nam. The way in which one understands by aétuma-gndnam, 
is as follows. If one understands that gndnam, by means of 
the Gnénam [= Siva-gnénam] which is life to him [to his 
understanding], he will, in the same position, understand 
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himself. But is he able to see himself? While he stands 
in that @ndnam, he can see himself. 

This teaches that Gndnam is to be understood by gnd- 
nam, and that the soul is to be understood as in the place of 
Gndanam. 


The next stanza shows how this Gndnam is revealed to 
the soul, and how the soul becomes pure; and that Gnéyam 
will appear to the soul, when it stands humble. 


LXXIV. 
Manifestation of God to the Soul. 


When the soul attempts to understand the truth of the 
Tattuvam, so as to secure their removal, and when it thrusts 
itself in among the Tattuvam, and is studying into their 
meaning, then that which appears as a firm reality, is the 
refulgent Gndnam. When the soul thus leaves its own way 
of understanding, and stands as that Gndnam itself, it will 
become ninmalan (#eérwever), one freed from malam. When 
it thus stands as the Gudnam which no longer separates from 
the soul the agency of God in the process of understanding, 
then Gnéyam, the source of that Gndénam, will be revealed. 


Respecting those who ask, whether there is any Gnéyam 

except the Gndnam which thus shows things to the soul, 

roofs are adduced, in the next stanza, to show that Gnéyam 
is before [the source of] Gndnam. 


LXXV. 
The Existence of Gnéyam, the Source of Wisdom. 


That Gnéyam exists as the source of Gndnam, which is 
associated with it, but distinct from it, is proved by thege 
considerations, viz: that Gndnam is the Aru] of Sivan, and 
that Gndnam cannot exist without Gnéyam, any more than 
sun-light can exist without the sun. Sivam, which has no 
connection with the malam, is the Gnéyam which is the 
source of Gndnam. The Gndnam that shines in it is its Satti. 


The next stanza establishes the proper form of this Saitz, 
shows her inseparable union with Siam, and the benefits 
which are had by her. 
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LXXVIL. 
Respecting Siva-Satti, and her Prerogatives. 


Satti is herself unentangled in malam, and is the efful- 
gence of Gndnam. Is she not, then, an independent exist- 
ence? Satti does not exist without Sivam, as an eternal 
entity. But may not Sivam exist independent [of Sati]? 
If so, what is the use of Satti? As the light, which dis- 
perses the darkness which everywhere exists, and reveals 
the sun which is its source; so Arul, the same as Gndna-Satti, 
disperses the malam which exists from eternity, bewildering 
[the soul}, shows Sivan, who is the source from which she 
springs, and causes the soul to love him, and to unite with 
the divine feet. 


Here ends Attuma-Terisanam, which is also called Gndna- 
Terisanam. 


The four following stanzas treat of the state of souls which 
have completed Attuma-Terisanam, and exist unaffected by 
their malam. The first of the four stanzas confutes the 
Siva-samavathi (Aa#wear8), who hold that mutt’-dttumakkal 
(@ssrégiwnéeer), liberated souls, are, like Sivan himself, 
capable of performing the five divine operations, 


LXXVII. 
Respecting Liberated Souls. 


It is not good to say that, - as the impious man, who 
is possessed of the devil, and is controlled by him, acts as 
the devil himself, so the soul, because it is associated with 
the Gndnam of Sivan who knows all things, must know all 
things, and thus be able to perform the five divine opera- 
tions, as God Himself: 

What then is the state of the liberated souls? The author 
next shows that they are capable of — in the 
happiness of Sivan, but are not qualified to perform the five 
divine operations. 


LXXVIII. 
God Operating in the Liberated Soul. 


In the case of a man who is blind, dumb and crippled, 
when the devil takes possession of him, and causes all those 
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members to operate, has the man himself become able to 
see, to speak, and to walk? Just so, the Gndénam which is 
associated with the soul, will make it understand the god 
that is in the man; and this Sivan will, by means of the 
divine forms which he assumes, perform the five operations 
which are his customary works. 

In the next stanza, the author explains the condition of 
the liberated souls yet in the body, and the benefits which 
they will experience while in this state. 


LXXIX. 
Further View of the Liberated Soul. 


When one becomes established in the way in which his 
Guru has taught him, according to this Séstiram; when he 
sees [correctly understands], by the eye of Arul, the desire, 
the understanding and the action which arise by means of 
the Vittiyd-Tattuvam that are united [with the soul] as the 
means of removing dzava-malam ; and when he sees his 
own nature, which he learns by the aid of these Tattuvam, 
and, also, the nature of the malam which are eternally uni- 
ted with him—when he thus discovers and renounces all 
these, then, the desire, understanding and action, here men- 
tioned, will cease to cleave to him; the nature of the soul’s 


understanding will be changed, and he will stand firm in 
Arul, and the great Omnipresent Gnéyam will be revealed. 


Do the Eikkiyavathi and the Sivdttuvithi say that those 
who obtain gndénam will become Sivan, and that there can 
be no manifestation different from this [i.e. Sivan cannot 
be seen as a being distinct from the soul]? They are an- 
swered in the next stanza. 


LXXX. 
The Condition of Souls in union with God. 


Every soul which becomes united with that Gnénam will 
become a sivam; and in that condition will have the further 
advantage of knowing Sivan. The reason for this is as 
follows. Formerly, they were united with kanmam and the 
other malam, and consequently were deluded, and consid- 
ered their bodies as themselves. On this account, they 
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neither knew themselves, nor Sivan who is their life. But 
after they have received the Gndnam which is hard to be 
obtained, if they do not, by means of that Gndnam, see them- 
selves and Sivan, so as to enter into Sivan’s enjoyment, then 
they do not yet understand that Gndnam which unites them 
to the glorious feet of Sivan, to whom all souls are as serv- 
ants; and because they do not fully understand that Gndnam 
which they must know, they are not yet united with the 
divine feet of Sivan. 


It is next shown how the soul is completely enveloped in 
Gnéyam. 


LXXXI. 
The Condition of the Soul when Freed from the Tattwvam. 


When the soul ceases to be united with the many-faced 
Sakala-Avatte, which combines the thirty-six expansive Tat- 
tuvam, and when the Tattuvam have thus lost their hold, 
then, the ignorance of the Athitha-Avattei, which are also 
called Kévala-Avatter,* and are full of dnava-malam which 
destroys all understanding, will not prevail over the soul. 
In order that such sleepiness and carelessness may not again 
come over the soul, it is closely united with the superior 
Gndna-Satti, by whom it is now illuminated, and in whom it 
has a firm footing. When this work of Gndna-Saiti is accom- 
plished, and the operation of the soul’s own nature ceases, 
it then attains to a union with Pard-Satti; and then Sivan’s 
Proper Form, the form of the highest happiness, which is 
above that of Pard-Satti, will be revealed. Now, the soul 
becomes so intimately united with Sivan, that they consti- 
tute attuvitham, a unity in duality; and thus it rests in him, 
as does the air in space, and as the Pittar (gsi) [the deified 
manes of the progenitors of mankind, inhabiting the ethe- 
real regions], and as salt dissolved in water. This state is 
called sékkira-athitham. 


Must the Tattuvam be removed by means of Gndénam? 
Will they not resolve themselves? ‘The answer is given in 
the next stanza. 


* See pp. 20, 21. 
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LXXXII. 
The Way in which the Tattuvam are Resolved. 


The Tattuvam cannot resolve themselves, because they 
are gross matter. Do you say that, when the soul under- 
stands the way to resolve them, then they will be resolved? 
While thou [the soul] understandest the process of reso- 
lution, and art pursuing it, so long must thy own desire, 
understanding and action exist, and, consequently, during 
that time, the Tattuvam cannot be resolved. But dost thou 
say that thou thyself wilt be resolved, as all the Tattuvam 
are resolved? ‘Then, thine own understanding itself must 
perish. What, then, is the way to resolve the Tattuvam, 
and to discover Sivan? Unless thou art resolved into that 
Gndnam which shines upon thee, so that thy own nature 
ceases to live, and those Tattuvam quit thee as something 
foreign to thyself, and thou standest only as that Gndnam, 
that Sivam will not be revealed. 


The next stanza shows the way in which the instruction 
of the soul is effected, and that, unless that instruction be 
had, Gnéyam cannot be attained. 


LXXXITI. 
The Condition in which the Soul embraces Sivan. 


When all those Organs which go out and unite with the 
objects of sense, give understanding to the soul, then, that 
understanding which discriminates individually those ob- 
jects, will become the function of the soul itself. But when 
all those Tattuvam stand in sékkiram, then the soul, without 
touching those Tattuvam which render it intelligent, will 
unite with Arul, and its own understanding will die awa 
like a lamp at noon. If this takes place, then the soul will 
obtain Sivan in the character of Gnéyam [the source of Gnd- 
nam]. When the soul obtains that Sivan, then it can escape 
from births which have stupified and darkened it. 


The means of obtaining the above-mentioned Sivan are 
enumerated in the next stanza. 
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LXXXIV. 
The Way in which the Soul becomes a Sivam. 


There are four principal steps to be taken, in order to 
secure a union with Sivan. 1. Hearing with desire [cordial 
reception of] the instruction in gndénam which is given by 
the Guru, on the ground of the person’s having completed, 
in former births, the first three stages of religious life, called 
sarithei, kirikei and yokam. 2. Meditation on the meaning 
of what has been received from the Guru. 38. Getting a 
clear understanding of what has thus been considered. 4. 
Becoming established in nitted (@ eo) [entire abstraction 
from all objects of sense, and being absorbed in meditation 
on Sivan], by which the soul becomes united with Sivan, as 
Sivan was, in eternity, united with the soul, and thus be- 
comes a sivam. Those who are established in this course, 
are in the way of obtaining mutti. These four steps, of 
hearing, meditation, clearly understanding, and abstraction, 
are the four stages in gndna-pdtham, the last of the four reli- 
gious stages. They are as follows. 

1. Sarithei in gnénam. When the revealed doctrines of 
the three eternal entities, are heard by those who have ar- 
rived at this stage, as explained by the Guru, their ears and 
other Organs will incline to the instruction, just as water 
tends to the valley below. Here, the instruction is not only 
heard, but understood. Hence the stage includes both nin- 
mala-sékkiram and ninmala-soppanam. Those who die at 
the close of this stage, will enjoy sdé/okam. 

2. Kirikei in gnénam. The business of those who are in 
this stage of gndna-patham, is to understand, and continu- 
ally reflect upon, the proper forms, the natures, and the 
functions, of the three eternal entities, which are graciously 
made known by the Guru. Because this employment is 
wholly mental and spiritual, this stage is denominated nin- 
mala-sulutti. ‘Those who die at the close of this stage, will 
enjoy sémipam. 

3. Yokam in gndénam. It is the privilege of those in this 
stage of gndna-pdtham, to obtain, by the gracious look of 
the Guru, a clear understanding of these three particulars, 
viz: of the truth of pdsam which obscures the soul, of the 
proper form of the soul which is thus obscured and identi- 
fied with padsam, and of God who stands as the life of the 
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soul. Then, by the eye of Aru/, the soul will remove pé- 
sam, and become associated with that Arw/. Because the 
soul is here freed from pdsam, and is in union with Gndna- 
Satti [= Aruf], this stage is called ninmala-turiyam. Those 
who die at the close of this stage, will enjoy sdripam. 

4, Gndnam in gndnam. Here the soul, now in the form 
of Gndnam, sees, by means of this Gndnam, Gnzyam, the 
source of Gndnam. Then, Gndnam slipping off, the soul 
sinks into [becomes united with] Gnzyam, so that God and 
the soul cease to be two [form a unity in duality]. Now, 
the soul is filled with joy; is no longer subject to the rela- 
tions of direction in space, of country, of time, of color, of 
form, or of name; is indescribable by words; and has the 
power of intuitively apprehending all things, without the 
necessity of discriminating individuals. Because this stage 
is gndéndthitham, a state transcending gndnam, it is called 
ninmala-athitham. He who has attained to such a state of 
nittei, entire abstraction from all developed things and ab- 
sorbing union with God, will enjoy séyuchchiyam, which is 
para-modcham, final liberation [the highest heaven]. 


The next stanza shows that Sivan cannot be known either 
by lew gures or pasu-gndénam, but only by Siva-gnanam ; 
and, 


also, exhibits the proper form of nittei which is attained 
to in this stage of gndnam. 


LXXXV. 
How Sivan may be Seen and Approached. 


The soul cannot know Sivan either by pdsa-gndénam, 
which is the result of the Perceptive Organs, or, when these 
Organs are removed, by pasu-gndnam, which prompts one 
to say: Lam Piramam. When the soul, by the grace of 
God, has removed both pdsa-gnénam and pasu-gndénam, then 
it unites with the [Siva-] gndénam which is now imparted to 
it, and is illuminated; and, by means of this [Gndénam] in 
which it stands, it renounces that limited understanding 
which came with it from eternity, and exists only in Siva- 
gndnam, so that the trials [experience] of the world can no 
longer exist. The soul is now, with great love, united with 
Sivam, which is superior to that Gndénam. To exist in this 
state, is the before mentioned gnéna-nittei. This is the state 
of those who possess fiviratara-Satti-nipdtham. 
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The author next explains the state of those who have 
come into the possession of fivira-Satti-nipdtham., but who 
cannot reach the last mentioned stage. 

LXXXVI. 
The Attainment of Gnana-nittei. 

If it be difficult to attain to this nitte?, in the way above 
mentioned, then, the soul must first know the truth [real 
nature| of these Tattuvam by which it is enabled to under- 
stand things successively, so as to say: This is it, ete.; and 
the truth of itself, which thus understands and experiences 
things by means of the Tattuvam; and must have a footing 
in Siva-gndnam, and be aware of the way in which it says 
that it cannot do any thing without Sivan. Having first 
understood these things, the soul must overcome, in the 
orderly way, by means of the mental operations of hearing, 
reflection, ete., the darkness and uncertainty in which it has 
been held, must be established in gynénam, and earnestly 
seek for Sivan as its chief good. Then it will succeed, in 
order, to that nitted [gndna-nittei | which is mentioned above. 


In answer to the inquiry of the disciple: Shall I meditate 
fon Sivan] as thou hast before directed? the author next 
shows that it is not proper thus to meditate. 


LXXXVIL. 


Respecting the Disciple’s Meditation on Sivan, 


If thou wouldest meditate on that Sivan, thou wilt need 
the Antakaranam for such meditation. But Sivan, who is 
beyond the reach of these Intellectual Organic Faculties, 
cannot be apprehended by their agency; therefore, such 
meditation wil be of no use to thee. Dost thou say: I 
will meditate without those Organs? But for those Organs, 
malam would obscure the soul; and then how couldest thou 
meditate? Dost thou say: I will meditate as if he were one 
who cannot be apprehended by meditations? But how 
could thy understanding live in a state which involves this 
pavépdvam (uramurad), both existence and non-existence 
[both meditating and not meditating]? Therefore, he [Sivan] 
cannot be reached by thine own understanding, which thus 
perceives and discriminates. Those who are united with 
the Arul of Sivan, who holds us as his servants, have no 
need of this pdévdpdvam. 
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LXXXVIII. 
On the Nature of the Union between the Soul and God. 


The Maydvathi [a class of Véthantists] hold as follows. 
‘Just as the atmosphere may exist in two conditions, by 
means of a portion being enclosed in an earthen pot, and just 
as the moon may appear as many, by being reflected in sev- 
eral pots of water; so Para-Piramam, the Supreme Brahm, 
who fills all space, may appear. Thus it [a portion of Pira- 
mam] may possess Stvam all through the corporeal entangle- 
ments, which are the effects of Mdyei, and in this way exist 
in pettam, the state of an embodied being. And as, when 
the earthen pot is broken, the air in it and the atmosphere 
again become one, and as, when the water-pots are gone, 
the reflected images disappear, and the moon exists again as 
one nature; so stvan (wer), the life [soul], becomes Pira- 
mam, when the bodily entanglements are removed by wor- 
shipping the great ones, and receiving instruction in the 
Siravanam (Asaearw), one of the Upunidatham (2 ufigw), 
Upanishads. This state of absorption is mutti.” 

Now, it is impossible for that which exists in absolute 
unity, to be entangled in the forms of Mdyei, to experience 
pleasure and pain, to worship the great ones, and to study 
and practice the Upanidatham, for the purpose of removing 
such entanglements. Besides, though one obtain the pleas- 
ure of sdyuchchiyam, and obtain mddcham, yet [according 
to the Mdydvathi] even then he may experience a course of 
births. Therefore, the doctrine of the Méydvdthi [which is 
pantheism] is false. 

The Stvdttuvitht teach as follows, on this point. “As 
many sparks and smoke are evolved from fire, so Sivan, 
who is eternal, separates, and develops from himself, Méayez 
and Mda-Méyei, which are, respectively, the Instrumental 
Cause and the material [and Obscuring] Satti, and, also, 
souls. By means of Méyei, he creates the world; and exists 
and sports in all the eight million and four hundred thou- 
sand matrices, which are various, both moveable and sta- 
tionary. This is pettam. Afterwards, when the fruit of 
kanmam is eaten, and Satti-nipdtham is enjoyed, the disciple 
obtains Sat-Kuru, and receives sémpavi-tidchei (embual- 
$s); and, by that Gurv’s instruction, he learns that the 
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whole world is a development of Sivam, and discerns that, 
so far as he receives [instruction, etc.], there is no difference 
between him who receives and him who gives. And to 
understand that the soul is Sivan, and Sivan the soul, that 
there is a difference, and yet no difference, between them— 
this is mddcham.” 

This doctrine of the Stvdttuvitht cannot be received, for 
the following reasons. JMdéyei, which is asattu, not spirit, 
cannot be developed from Sivan, who is sattu, spirit; if 
souls are developed from Sivan, they will perish as material 
forms, like earthen vessels; and if one can discover no dif- 
ference between him who receives and him who gives [in- 
struction, etc.], then there will be no advantage in obtaining 
a Guru, nor in the mddcham secured by him. 

The Hikkiyavathi hold the following view. In eternity, 
Sivan and the soul were two distinct entities; but in mutti, 
the liberation of the soul from its corporeal entanglements, 
they become one, just as water mixed in water, milk in milk, 
and ghee in ghee. 

Now Likkiyavatham, the doctrine of the Hikkiyavathi, is 
not true; for, according to it, one of the two eternal entities 
must perish when ay teens one, which is a contradiction. 

The Pethavathi (@ugse7®) hold that “Sivan and the soul 
are, in mddcham, distinct beings.” If so, there could be no 
such thing as sdyuchchiyam, state of union with God, nor 
could the soul obtain Sivan. Therefore, Péthavétham (Gug- 
ag.) is not true. 

The Sanghiréntavathi (¢&@s206se78)) hold that, “as iron 
“sone in fire becomes fire, so the soul, on uniting with Sivan, 

ecomes Sivan.” Now, the soul does not become Sivan; 
for then it must perform the five divine operations, just as 
does the supremacy [godhead] of Sivan, who is its life. If 
the soul, also, performs the five divine operations, then, the 
supremacy of liven, who is God, must vacillate [sometimes 
hdlenaing to the soul, and sometimes to Sivan]. Besides, 
it is not correct to say that iron, submitted to fire, produces 
the effects of fire; for, if it were not for the fire which is in 
the iron, and burns, the iron could not produce the effects 
which fire does. Water, though it be submitted to fire, 
and be made hot, can neither reduce a thing to ashes, nor 
shine, and disperse darkness. Therefore, Sangkirdntavdtham 
(#a@@on5seng.0) is not correct. 
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The principle on which the soul unites with Sivan, so as 
to be one with him, and yet not lose its individuality, and 
also enjoys his great pleasure, is as follows. In Aévalam, 
where all the Tattuvam have quit the soul, the soul does 
not go and form a union with dnava-malam; nor does dnava- 
malam come and unite with it; the soul itself does not per- 
ish; nor can it see that malam, and point it out, as this, ete. ; 
nor do the soul and it become one substance; nor do they 
exist as separate beings; to it belongs the kunam, property, 
of darkening the soul; and it is the nature of the soul to 
be thus obscured by it. Such is the nature of the union 
between the soul and Sivan. 


In answer to the question: Will pdésam perish, or continue 
to exist, in sd@yuchchiyam? it is shown, in the next stanza, 
that the eternal nature of pdsam cannot perish. 


LXXXIX. 
The Imperishable Nature of Pisam. 


If Pasam will perish, then, the Akamam should not say 
that there are three eternal first things. And if it will not 
be destroyed, then, thou must not think of getting gndénam. 
What then will perish? Theré is a destruction of that 
thing [the development of pdésam— malam] which obscures 
the soul, so that its understanding cannot apprehend [things 
aright, or fully]. Except this, there is no destruction of the 
eternal essential nature of pésam. The darkness which can- 
not exist before the lamp, is not destroyed, nor can it exist 
before the light; just so, pdsam cannot exist with the soul 
that is united with Sivan; but of its eternal essential nature 
there is no destruction. 

The stvan-muttar, liberated souls yet in their bodies, which 
understand this truth, are made to experience happiness as 
before, and to act by thought, word and deed; will they not, 
therefore, be subject to births? There will be no births to 
them, as is shown in the next stanza. 


XC, 


Removal of Malam—Sagnchitham Destroyed. 


Punniyam and pdvam, which constitute sagnchitham, the 
kanmam collected to be eaten, which is bound up and lies 
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in the six Aétuvd, and which is the cause of endless births, 
will, when brought under the powerful, refining process of 
gnina-tidchei, speedily perish by the look of the Guru, just 
as seeds put into the fire [lose their germinating power]. 
Pirdratia-kanmam, the kanmam now to be eaten, which is 
attached to the present body, will be eaten and finished 
when the body is gone. 

If ékdmiyam, which has caused the soul [stvan-muttan] to 
exist in the present body, like that with which it was before 
united, and to eat its pirdrattam, still adheres to the soul to 
any great amount, it will disappear, when the soul is deliv- 
ered, and comes to see, by means of Gndna-Satti, just as 
darkness flees when the lamp shines. 

The manner in which the Guru examines and renounces 
sagnchitha-kanmam, is as follows. Piruthuvi, the Element 
earth [in the human microcosm], which is the proper form 
in which Brahma reigns, occupies a span [twelve angkulam, 
finger-breadths, below the navel, including the genttalia]; the 
Tattuvam appu, water [the form in which Vishnu reigns}, 
occupies the whole space from piruthuvi upwards as far as 
pirakirutht-tattuvam, including the navel; the Tattuvam fyu, 
fire [the form in which Ruttiran reigns], extends from piru- 
thuvi to the neck, which is Zswran’s [ Mayésuran’s] dominion; 
the Tattuvam vdyu, air [the form in which Mayésuran reigns], 


extends from piruthuvi to the dominion of Sathdsivan, in 
the forehead; the Tattuvam dkdsam [the proper form in 
which Sathésivan reigns], extends from piruthuvi to Satti- 
tattuvam, the region of tuvdtha-sintam (ganmseneégw), the 
twelfth Avattei poe angkulam above the head]. 


The extent of the thirty-six Tattuvam is as follows. Pi- 
ruthuvi extends one hundred kddi (Gam), ten millions. 
Each of the Tattuvam from appu to pirakiruthi, is ten-fold 
more expanded than piruthuvi. Each of the Tattuvam from 
purushan to Méyei inclusive, is one hundred-fold more ex- 
tensive than pirakiruthi. Each of the Tattuvam from Sutta- 

tte’ to Sathdsivan, is one thousand-fold more extensive 
than Méyei. Each of the Tattuvam from Satti to Ma-Mdayei, 
is one hundred thousand-fold more extensive than the Tat- 
tuvam Sathdsivan. 

Nore.—This paragraph is a mystical representation of the relative 
extent of the Tattuvam, in the miniature universe, man, in language, 
it would seem, taken from the general universe, as given by the 
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Puranists. The unit in the human microcosm, is usually an angku- 
lam, which is about three-fourths of an inch. These numbers are 
here given for the use of the Guru and his disciples, when engaged 
in the fidchei, and in all those meditations which involve the study 
of the Tattuvam, especially as they are arranged under the five A’alez. 


The Guru meditates on nivirti, and the rest of the five 
Kalei, which embrace the mantiram, the patham, the vannam 
and the Tattuvam, in which are diffused, one after another, 
the above mentioned five Elements and Tattuvam ;* think- 
ing, as one with Sivan, he holds in himself the Attuvd, the 
kanmam which are accumulated in the Aituvd, and the soul ; 
and, by means of the fire of gnénam, with which he is filled, 
he burns up the punniyam and pdvam of the soul, which 
are accumulated in the Aftwvd, examines and refines the 
Attuvd, establishes the soul in the form of Sutta-Mdyei, re- 
moves, by means of gndna-tidchei, the power of dnava- 
malam, which obscures the soul’s understanding, and con- 
siders the soul, now at the feet of Sivan, as one delivered 
from malam, just as the moon is rescued from Raku [the 
eclipsing dragon]. He fixes the disciple’s attention on such 
subjects as he himself points out to him; instructs him, 
according to prescribed rules, in the pagnchdkkaram which 
connects with prrdrattam and the invisible symbols; makes 
him understand the three eternal entities; takes in, as if 
filling himself with water, the disciple’s body, possessions 
and life, and causes him to say: These, as long as the body 
lasts, are not mine, but the Guru’s, and, also, to pronounce 
the religious formulas. By this gndna-tidchei, sagnchitha- 
kanmam is removed, so that it is no longer a cause of births 
to the soul, just as seed exposed to fire [which loses its ger- 
minating power]. 


The author next shows how, by means of the pagnchdk- 
karam, pirdraita-kanmam is disposed of, so as no Jonger to 
distress the soul, and how dkdmiyam is prevented from 
accumulating. 


XCI. 


The Removal of Pirarattam and Akémiyam. 


When the Guru has removed, by means of gndna-tidchei, 
the entanglements [the three ma/am], and established the 


* See note at the end of this Article. 
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disciple in the truth, the disciple’s pirdratiam will still trouble 
him; just as an arrow, which misses the mark, will con- 
tinue to move till it reaches the ground; and as the potter's 
wheel continues to whirl, even after he has ceased to act on 
it. While the body, which is formed of the Elements, re- 
mains, pirdrattam will remain, just as the scent of assafoetida 
remains in the vessel from which the offensive drug has 
been removed. The disciple will still be conscious of his 
own acts, and of what he perceives in others; and from his 
consciousness of ‘TI,’ and ‘mine,’ ékdmiyam will arise. 

Why, then, does not the Guru remove this remnant of 
piradratiam, since he has removed sagnchitham, which is 
much greater? It remains for the purpose of teaching the 
disciple the benefit of his existence in the body; and also 
to give him, by means of his sufferings in the world, a higher 
estimate of the joys of méddcham. 

How, then, can dékdémiyam, which thus results from the 
influence of pirdrattam, be suppressed, so that it shall not 
remain as the root of future births? Those who, by the 
grace of the Guru, understand the truth of the pagnchdkka- 
ram, which has neither beginning nor end, and who pro- 
nounce it with full experience of its power, will not here- 
after be affected by pirdratta-kanmam. This eflect is pro- 
duced, just as the venom of the snake is destroyed by means 
of mantiram and medicine, and as poison swallowed is ar- 
rested in its influence by means of the proper antidotes and 
mantiram, and as fire is rendered harmless in the hand of 
him who has destroyed its power by his mantiram. Thus 
dkamiyam will leave ‘the state of gndnam, and will not remain 
as an obscuring power, to cause future births. 


The next stanza explains how the glorious paguchiiiarem 
is to be understood. 


XCII. 
Respecting the Soul in the Pagnchikkaram. 


In the celebrated pagnchikkaram are embraced the soul, 
Tirdthéna-Satti, malam, Arul and Sivam. The soul occupies 
the centre. On account of dnava-malam, which is eternal, 
and Tirdthdi [ Tirdthdna-Satti|, exerting a predominant influ- 
ence, the soul, having no desire for Ar ul or Sivam, revolves 
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through successive births. Those who have love [for Arul 
and Sivam] may be instructed in the pagnchdkkaram. 





The next stanza shows how the pagnchikkaram is to be 
pronounced. 






XCITI. 
The Use of the Pagnchakkaram. 


In order that dnava-malam and its associate 7irdthdi may 
leave thee [soul], repeat inaudibly [the pagnchdkkaram] in 
the order of sivdya-nama (Ranwew). The Tirdthdi in them 
[the five letters] will herself remove the malam, and cause 
Arul to appear. Thus, when thou art dissociated from ma- 
lam, and lovest Aru/, that Aru/ herself will give Sivan to 
thee. When thy kanmam have thus gone, and thou stand- 
est in the support of Arw/, then thou wilt become one with 
il Sivan. This is the truth of the celebrated pagnchaikkaram., 
Here ends the Aru/ of the five letters. 




























In the next stanza, the author shows how it is, that those 
who understand this truth are freed from the influence of 
the three malam, though they live in their bodies while 
pirarattam is being eaten. 







XCIV. 


The State of Embodied Souls which have passed into Union 
with Sivan. 












When the liberated soul comes to see these three things 
it as they are, viz: the prerogative of God, the inheritance of 
} the soul, and the obscuring power of pdsam, so that body, 
i which is corrupt, may not come upon him; when dkémiya- 
kanmam, which is the cause of births, has left him; and 
when he has escaped, in Attwma-T@risanam, from his bed in 
i Kévalam, where souls lie obscured in dnava-malam which, 
, like thick darkness, can never be removed from them [in 
| Kévalam), although the body and kanmam have ceased to 
| come over them—even then, though he may exist in full 
| understanding of himself, yet he will not be without fault. 
Therefore, he [the soul] will give himself to Arwi, who will 
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love him, and shine upon him. Then, when the Stva-pdkam, 
enjoyment which Sivan possesses, arises to him, he will no 
longer be subject to darkness and confusion; but will be- 
come one with Sivan, firmly established in sdéyuchchiyam, as 
a pure and great one. 

Some assert that, because kanmam springs from thought, 
word and deed, they must be destroyed, respectively, by 
prrandydmam, suppression of pirdna-vayu, mavunam, silence, 
and dthanam, sitting. 

Others teach that kanmam is to be destroyed as follows: 
sagnchitha-kanmam, by tidchei; pirdratta-kanmam, by expe- 
rience [eating the fruits of kanmam]; and dkdmiyam, by 
ceasing to be conscious of one’s doings. 


In the next stanza, the answer is given to the following 
question: Will those who are fully established in the truth, 
practice those virtuous deeds which they before did? 


XCV. 
The Practice of those who are already Liberated. 


Those who are established in the truth, will not volunta- 
rily fail to observe the following, and other similar, duties. 
They will select meritorious places for the performance of 
samathi ; they will take the auspicious times for the ceremo- 
nies which they perform; they will give heed to the direc- 
tion in which the face is turned in ceremonies; they will 
exercise themselves in the sixty-four postures which the 
Yoki should take in meditations, as, in dthanam ; they will 
give heed to their dress, to wear a proper cloth; they will 
behave properly in lucrative engagements; they will have 
due regard to the distinctions of the different castes, as that of 
Brahmans, etc.; they will cherish right dispositions, as séttu- 
vikam, meekness, etc.; they will have a proper regard to 
name [fame], personal appearance, etc.; they will observe 
the fasts and austerities, as the séntirdyanam (eréDrrwenr), 
austerities extending through a month, etc.; they will main- 
tain good behavior; they will endure, as penance [will not be 
burnt by] the five fires [viz: desire, lust, anger, lying, and 
appetite or hunger]; they will use the mantiram, repeating 
them by thought, word and deed; they will perform the 
meditations by which they may see, and meditate upon, the 
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several lights [various appearances of God in man, appear- 
ing to the liberated soul as light], in the six dthdram (a g0- 
gw), regions in the human microcosm [where the soul may 
stand and meditate on the various forms of the indwelling 
God}. 


Nore.—tThe six dthdram are: malathdram (epemsrz.), the anus, 
or posterior parts; suvdthitidnam (sa75)_trerw), the genitalia; 
maniparakam (woolly 010), the navel; andthakam (9@544), 
the heart and stomach; visufti (SVs), the root of the tongue— 
the neck; dgnynei (4@5@@), the forehead. The first two are 
sometimes combined, when considered as the seat or dominion of 
Brahma, the Generator. 






What is, then, the true state of such as understand the 
truth? Just like that of a man sleeping with something in 
his hand. Whatever is unreal [unabiding] will leave them 
by its own nature. 


The expression translated above: “Those who are estab- 
lished in the truth, will not voluntarily fail to observe,” ete., 
is interpreted by some to mean that “they give up all the 
things mentioned above, and are fixed in the Truth [God] ;” 
by others, that “they stand fixed in the Truth, without giv- 
ing up that connexion;” and by others, that “they who stand 
fixed in the Truth, will not be united with those things.” 

Moreover, those great souls that have obtained possession 

of Sivan, will not, in the least, be subject to pasu-pdtham 
(ueGumgsis) [=pasu-gndénam], the soul’s original under- 
standing, whether they observe the fasts, prayers, pisei, 
meditations, etc., which are prescribed by the J “ctham and 
Akamam, or whether they neglect them, so as to be re- 
proached by the world. Their native understanding being 
melted into Sivam, which envelops and pervades it, they 
will not be conscious of what they do or neglect to do. 
This has an illustration in the case of a sleeping man, who 
is perfectly unconscious whether, or not, he speaks or acts 
in any way; and, also, in the case of a drunken man, who 
cares not whether he is clothed or naked. 


Where will such discover the truth—within, or without, 
themselves? The answer is given in the next stanza. 
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XCVIL 
The Final State of the Liberated Soul yet in the Body. 


Such persons are not like men of the world, who perform 
acts of adoration both mental and bodily; nor like persons 
void of gnénam, who are enveloped in darkness, and greedily 
seize on the objects of sense, as if they were realities : but, 
having obtained sdyuchehiyam, gndnam shines within and 
around them, which they enjoy without being conscious of 
the distinction [between them and Sivan]. 


These three preceding stanzas treat of the state of such 
great souls as have experienced the divine illumination of 
gnanam in gudnam [the highest, or last, step in the last stage 
of religious life on earth]. 

The next stanza shows that souls in this state are sure of 
mutti, final liberation. 

XCVILI. 
Mutti certain to Souls which have attained to Gnanam in 
Gnanam. 


While the four Elements, earth, water, fire and air, exist 
in union with ether, this ether itself completely envelops 


them all; just so, while gndnam perfectly fills the whole 
man, he who, possessing a body of yndnam, is thus prepared 
to see, by the eye of gndnam, any object presented, will be- 
come a sivam. What, then, will be the result to one in 
such a state? If his soripam, proper form, be Sivam, he 
can have no doubt of obtaining mutiz. 


The last sentence is by some rendered thus: “ Because 
his body is gndnam, there can be no doubt that he will be 
united to Sivan, and become a sivam.” 

This stanza teaches that, as for those who are in the pos- 
session of gndnam, though they hesitate in mind when they 
look on the world, yet the world will not appear to them 
except as Gndnam, by which they are united to Sivan. 

Some say that the stanza teaches that both the highest 
and the middle class of liberated souls, are in a salvable 
condition. 


The next stanza shows that those who fall short of this 
state, on account of its difficulties, have another resort. 
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XCVITI. 


The Prospect of Souls which have only reached YOkam in 
Gnanam. 


Piruthuvi and the other Tattuvam are all sédam, foul mat- 
ter. Therefore, to understand that these are different from 
the soul, and that they do not live [operate] except by Aru, 
is Piitha-Sutti (4s#59) ; to be established firmly in Gndénam, 
which has freed the soul from the control of the Tattuvam, 
is Attuma-Sutti ; to see every thing by the eye of Gndnam, is 
Tiraviya-Sutti (973u#*sH); to understand the truth of the 
pagnchakkaram, and to pronounce it according to rule, is 
Mantira-Sutti (wos H7%S9); to understand the truth [true 
nature] of God, and to worship Him, is Lingka-Sutti (@eda- 
6&5). The Vetham and Akamam assert that these five 
Sutt’ are gndna-piisei (@;rery4ens) to Sivan. 


The object of this stanza is to show those who are walk- 
ing in the stage of yokam in gndnam, but who are troubled 
with their thoughts and words, that this is the working of 
Gndnam, by which, while they are in the world, they per- 
form, by means of gndnam, Pitha-Sutti, Attuma-Sutti, Tira- 
viya-Sutti, Mantira-Sutti and Lingka-Sutti, stand in the proper 
form of Gndnam, and are united with Sivan. 

To those who find it difficult to pursue this course, an- 
other way is pointed out in the next stanza. 


XCIX. 
The Hope of those who are in the stage Sarithei in Gnénam. 


Those who worship Sivan, who cannot be seen by either 
the god Mayésuran, or the king of Siva-lokam (QaCarew 
whom the févar (G@sa), gods, worship; whose eyes she 
tears like pearls; and whose words fail them—such will have 
a perpetual vision of the Truth, having tasted the ambrosia 
from the sea of gndnam. 

This refers to sarithei in gnénam, where the devotee, by 
means of gndnam, gets such a vision of Sivan in his servants 
and temples, that he is withdrawn from worldly interests, 
and turned to the operations of Gndnam, even while his 
thoughts, words and deeds are being put forth. 

‘ ends the consideration of the union of the soul with 
od. 
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In the next stanza, the author states that he was enabled, 
by Arul, to write this Séstiram, and to explain these doc- 
trines, without any error either in the beginning, middle, or 
end of the treatise. 


C. 
The Author's Estimate of this Treatise. 


I have here treated, by the help of the luminous Aru, of 
both pettam and mutt, which are the end [the chief mean- 
ing] of the Vétham, the form of which is happiness, and the 
meaning of which is most profitable. These subjects [of 
which I speak] transcend the knowledge of all the Schools 
from the Lokdythar to the Sivdttwvithi. 


The next stanza speaks of the character of the Guru who 
teaches, and of the disciple who hears this Séstiram. 


CI. 


The Proper Character of the Teacher and Student of this Treatise. 


They who can cause Gndnam to shine, who, by means of 
the ethu,* can elucidate the meaning of this Gndna-Nil 
(@rergre), which is called Siva-Pirakdsam, and who are 


qualified to apprehend this meaning, and establish it, agree- 
ably to the context, so as to remove all perplexity, and in 
accordance with the four figures, viz: panpu-uvamer (wen. 
tyavenio), comparison of the quality of one thing with that 
of another; payan-uvamei (uweye@enw), comparison of the 
profits of one thing with those of another; vinei-uvamei 
(a9 2crujavenio), comparison of the operations of one thing 
with those of another; wru-uvamei (@ gaejaenw), comparison 
of the form of one thing with that of another—they can, 
without fault, either read or hear this Séstiram. 


THE END. 





* See p. 39. 
$1 
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NOTE. 
On the Five Kalei and the Six Attuva. 


The Pagncha- Kalei (umes%v), Five Kale, have been ex- 
plained, in general terms, above. See pp. 14, note, 153, 
154, 155. 

As explained, they are a complex organism, or, rather, a 
connected series of organisms, developed from Kudilez, or 
Sutta- Mayer, Mdyei that is free from dnava-malam, and hold, 
in their embrace, all the parts of the human microcosm as 
—cageep by the soul in its successive stages of religious 
ife, or in its progress through pettam to mutt. The Kalet 
are given below, with all the particulars belonging to each. 

The Arattuvd (qaosgsam), Six Attuvd, are six sets of or- 
gans, or organic powers. ‘hese are briefly explained in a 
note above, pp. 141, 142. One of these six sets is made up 
of the Five Kulei, which embrace the other five sets, together 
with other organs. ‘These several parts of man’s complica- 
ted human form, will here be distributed and named, 
they are arranged, under the ive Kalet, by Tumi] authors. 

Contents of the Five Kalei. 

1. Nivirtti embraces the following, viz: 

Piruthuvi, earth, one of the five Elements. 

Miyei, one of the five malam. 

Suvdtiittinam, one of the five Mdéyer. This is the same 
term as the second of the six dthdram (mentioned p. 234), 
and seems to be essentially the same thing. 

NSakkiram, one of the five Avatiez. 

Two Mantiram, viz: sattiydsétham (#88@wreng) and 
truthayam (@@suw). These are two of the cleven manti- 
vam, which constitute one of the Six Attuvd. 

The twenty-eight Patham. ‘hese are the first division 
of the eighty-one Patham, which constitute one of the Six 
Atturd. The twenty- eight are the following, viz: makdtéva 
(wsn@sa); sages Zsura (eurCass); yokathipa (Cunanfu); 
ftemugnchamugneha (Ca~pPGFY@Gs); pirathamapirathama 
(WoswIzgw); tesatesa (OsFOSF); saruvusisuvatha (¢qa- 
Frees); siniitiya (endl), saruvapiitha (e@Gays); su- 
kappiratha (#6c Spgs); saruvasdnittiyakd (eqaerésfuen); 
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virumam (Smww); vittunu (V-Oay); uruttira (2. @GsHs); 
altutha (995); tdltutha( gsrgggs); piruvattitha (uGeags9s); 
puruvattitha-sddanasddana (u@aghsentementoom); turu- 
turu (GHG); pathangka (ugsme); pingkapingka (Sme- 
Ime); yudnayndna (erere;ner); sattasatia (egse5s); siik- 
kumasiikk UNA (GF GuvGEG); sivasiva (Maha); viéthasa- 
ruva (amgseqpa); viltiyathipava (I sHunDua); Gm namd- 
nama (ew eCwrew). 

The one hundred and eight Puvanam. These constitute 
the first division of the two hundred and twenty-four Puva- 
nam, localities, which form one of the Six Atiud. They 
are as follows, viz: hdlakkini (srev1é Bef) ; kiirmdandan 
( uo eror_ewr) ; ddaki tsan (gt Ca eer); prumind (Sandon) ; 
veinuvan (@acmecr); ravuttiram (QragH7b)—these six 
are above ;—pirasdthana (Wrengsenr); pirakiman (Izerwer) 
—these two are below; pélisan (umeSeer); yasam (we) ; 
puttan (ygser); vachchiratekan(\@éGirsCsaer); pirumattanan 
(SIrwgserer); vipithi (IyH); eiviyan (maSwer); sdlid 
(engan); pindki (S@@); tiritésdthipan (QACsernBuer)— 
these are at the east; «kkint (qé@efl) ; urulliran (2 G@sB- 
ger); uthdsanan (2 sreerer); pingkalan( Smear); hdatha- 
kan (angeer); aran (g7er); suvalan (eaeer); tthanan 
(@seerer); peppuru (Quduym); paraméntakan (uswréseer); 
aydntakan (qwaeseer)—these are at the south-east; zyan 
(Qwer); mirutti (I@sD); aran (ger); tatd (srgn); vitdtd 
(Mgsngn); kattd (aggr); yokattd (Cwnaggn); avitdid (S- 
gmgn); tanampathi (gerbuf); atanampatht (gsersuf)— 
these are at the south; niruthi (@@D); mdaranan (wrremren); 
antar (9657); kuriir (@eRA); tirutti (@o-4); payduakan 
(uwaerser); urituvakesan (osnig9@ Caza); virupidan (JIq- 
Umer) ; timpiran (gr9zer); ulokithan (2 Car@gex) ; 
tegnkittiran (se 8 er)—these are at the south-west; 
pelan (Queer); athipelan (gSQueer); pdsakattan (ure. 
esser); maka-pelan (wetQueer); susu (#e); vethan (Ca- 
ser); seyan (Qewer); paltiron (ugSrer); tirkkathan ($ré- 
eser)—these are at the west; mihandihan (@wssnger) ; 
sundthan (#ergser); tesaman (Qgewer); parikitti (ufEsH) ; 
sikkiran (@a@ser); laku (Qag); vdsurvtkan (areCaeer) ; 
sikkuman (@é&@wer); tikkanan (Séeexrer)—these are at 
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the north-west; pagnchdthakan (ug@;ergseer); pagnchikka- 
patti (ugGAésusH); mekavdkanan (Cwsanseres); nithisan 
(éHeer); urupavén (2 @guener); tanniyan ( serefwen) ; 
savummiya-tehin (sejo.AuCsener); sadathin(s-ngrer); tla- 
kumi (Qae@w); taran (s7er)—these are in the north ; vitti- 
ydtaran(Ss9urgscer); saruva-grénan (eqaeaejrerer); pukku 
(ys@); vethapdrakan (Cagsunseer); surésan (#Creer); sa- 
ruvan (eqaer); stttan (Cette); pithapdlan (ysureven); 
pelippiriyan (QucdIGIAwer) ; virushanan (Sgagenrer); vi- 
shatin (@aggsrer)—these are at the north-east; antaran 
(965707); kurdthan(@Crrger); marutdsanan (wag@gsreerer); 
kiragnchan (@r@;eer); uthumparan(egswuser); panintiran 
(uetsSper); saruvachchiran (eqaséAser) ; téngkittiravén 
(Gsm 9 paneer); sampu(swy); vipu (a.y)—these occupy 
the intermediate spaces or points; kenditiyakkan (Qs @ens9- 
wéser); turiyakkan (G@Awéeser); altisan (29¢$eer); esuva- 
ran (eraser); sangkavdthakanan (emsangseeren); viydkan 
(Swaser); napulippasu (sySsue); tirvldsanan (SACeore- 
erer); virapattiran (687ugS)7er)—these are below. 

Thirty-five Tattuvam. ‘These are the Primary Tattuvam. 
The Tattuvam, as presented in the Zattuva-Kattalet, consti- 
tute one of the Six Attuvd. 

Such is the constitution of nivirtti-kaleit. All these par- 
ticulars are considered as essentially and really embraced 
in it. 

2. Pirathittei embraces the following particulars, viz: 

Appu, fire, one of the five Elements. Here, as in each of 
the five Kale, the functions of the Element (p. 16) are 
chiefly to be considered. 

Kanmam one of the five malam. 

Manipiirakam (wesfit47s), one of the five mdyei, corres- 
pond to the dthdram otf the same name. 

Soppanam, one of the five Avatte7. 

Two Mantiram, viz: vdma-tévam (wmo@ sais), and sirasu 
(@2e), two of the Eleven Mantiram. 

The twenty-one Patham. These constitute the second 
division of the eighty-one Patham, and are as follows, viz: 
avelyum avelyum (yea yoawy); arupina arupina 
(a¥@qN era Ser); pirathama pirathama (Srgw97gw); tesa 
tesa (QseQss); sdthi sdtht (GenGCen8); arupa (g#@u) ; 
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akkint (g@@ef); artim (ggrn); alam (gew); andtha 
(4@os); nd nd nd n4 (onerensn); th th ld td (grngrgrgn) ; 
dm pi: (gidy); Om puva (gwiye); Im suva(gwea); anithan 
(y@ser): nithan (Ager); nithandtpava (AsCempue) ; siva 
saruva (RasGe@) ; puramdtitumam (uswnggiwwd); kesura 
(Csez). 

The fifty-six Puvanam. These constitute the second divis- 
ion of the two hundred and twenty-four, and are as follows, 
viz: amarésan (gwCreer); pirapdsan (puree); neimisan 
(@aSser); pudakaran (uytezer); tendindi @semry ey); 
pardpitht (usmy§); lakulisan (Qe @efser) ; arichchantiran 
(ghéesDrer); sirisayilan(ApsWeer); selésan(@QsGaezer); 
dmam (gw); trathikésan (@@7ACseer); mattiyamésan (wg- 
SwCwser); makakdlan (wansnerer) ; kekandkdran (Qs @- 
snzemr); peiyiravan (e@uwWsaer); kékei (Csens); kurukketti- 
ran (@@éCasHser); naékalan (sreeer); vimalan (weer); 
attakdsan (g-t-eneer); makéntiran (wCséSrer); piman 
(Swer); vattirdthapan (agHa@psuer); uruttira kidi (2 @s- 
Basar); travimuttan (@rS3 apgser); makdpelan (wenQu- 
eer); kikénan(Carererer); pattirakannan (ug$)p ein ex os); 
suvan (#q@er); nddan (emer); tinu (gsmay); sakalandan 
(secur); tuvirandan (gre er); makdkidan (wsn- 
Caner); mandalésan (werrCaser); kildgncharan (en- 
arn@erzer); sangkukannan (ea @semrenrer) ; tulésan (gCo- 
eer); talésan (sCaser); peisdsam (@ustew); trddanam 
(Qs); kantaruvam (arégqaw); eintiram (—eDpw) ; 
savummiyam (seus) ; pirdkesam (IS@Ceew); pirumam 
(Saww); akirutham (g9@8ngw); kirutham (@mgw); peiyira- 
vam (eouwWraw); pirdmam (Iq@ww); makam (waew); veina- 
vam (@a@emanwd); mdvuttiram (wre gHs7d); sdthi (CerQ) ; 
stkhandam (@@ ex 1). 

Twenty-three letters of the Sanskrit alphabet—a part of 
the fifty-one letters, which constitute one of the Six Attuvd. 

Twenty-three Tattuvam. These are as follows, viz: four 
of the Elements, piruthuvi not being included; the five Per- 
ceptive Organs; the five Rudimental Elements; the five 
Organs of Action; the four Intellectual Organic Faculties. 

These are what are usually named as the contents of 
pirathitté-kalei, Other organs are implied, and sometimes 
named. 
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8. Vittei embraces the following particulars, viz: 

Téyu, fire, one of the five Elements. 

Viniu (a sg), one of the five malam. 

Visutti (esH), one of the five Iddyei—corresponding to 
the dthdrum of the same name. 

Sulutti, one of the five Avatter. 

Two mantiram, viz: akdram (Ganz) and sikédyam(Pen- 
wb), These, as before, are two of the eleven. 

The twenty Patham—the third division of the eighty- 
one, Viz: nittiya yokine yakandkerdya (¢¢QuCurOCoarwre- 
@sITu); On nana sivdya (gbswsAanw); saruvappirépave 
siwdya (eqaudICruCaAarw); isinaniritiya (wererepirs- 
gmw); tatpurusha (gouqasg); attirdya (ggDr0w); ukora 
(9Ganrz); irutheiydya (@qGagsurw); vdmattva (amwCsa) ; 
kuyydya (Gdwrw); saltiyositha mirtteiya (+s9Curensepis- 
engsu); dmnamdnana (gbeCuwrsw); huyydtti huyydya (ew- 
wngA@ewuwnrw); holtiréeyanithdya (CarngfCrwefsnw); saru- 
vapokathikkirupdya (e¢qaCuraenDéE@Gpunw); saruvavittiyd- 
thipdya (e¢qa@sGunHurw); sdthiripdya (CenDenurw) ; 
paramésuparapardya (us@weursusmw); astthagnchéthana 
(a Ces@Crsar); viydminavi (eB CunBered). 

The twenty-seven Puvanam—the third division of the 
two hundred and twenty-four, viz: vdmdn (eure); piman 
(Swer); ukhiran (2 Grr); pavan (u@er); isdnan (wen- 
exes); thaperdtn (asCuCsrer); pirasandan (Ireer-en) ; 
umdpathi (2 w1u8)); asan (ser); anantan (gQersger) ; cha- 
sivan (aefacr) ; kurothan (@Carge@r) ; sandan (ecvorL_car) ; 
tuvithi (ge38); sangvattan (emuaggsar); sirathin (Ppsren) ; 
pagnehintakan (ug@;erégseer); sivitaran (ASsrer); pagncha- 
sitki (u@je#A@); mahkdtluvithi (wrenggSQ); vamatevan (ea- 
wCsaer); ulpavan(2 duaecr); puvan(u@er); ékapinghalan 
(aaWasaer); chtkakashanan(a@Gsssagemer); isinan(men- 
exer); angkultamiattiran (29076 twis9se). 

Fourteen letters of the fifty-one. 

The seven Vittiya-Tattuvam. 

4, Sdnti involves the following particulars, viz: 

Vayu, air, one of the five Elements. 

Ma-Mayei, one of the five malam, probably the same as 
tiradchi (see p. 163). 
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Visutti, one of the five Méyei, corresponding to the fifth 
dthéram, of the same name. 

Turiyam, one of the five Avattei. 

Two Mantiram, viz: tatpurudam (s4y@4), and kava- 
sham (eq@agu). 

The eleven Patham—the fourth division of the eighty-one, 
viz: Viyoma (SMCunw); viydminé (VCumdCar); viydma- 
riipdya (SACurwerumw); saruvaviydpinrésivdya (eqeaaIwr- 
SCerAa mw); anantiya (geresnw); andthdya (9@57gs00); 
andsiruthiya(s9@Pognw); tatturuvdya (ssgq@anw); satsu- 
vathdya (epeasrwu); yoka pida sangngattithdya (@wreS- 


Famsa stu); nama sathdsivdya (swesrAarw). 

The eighteen Puvanam, constituting the fourth division of 
the two hundred and twenty-four, viz: vémei (a enw); setter 
(Qs a@m.); ravuttiri (cagA); kilikalavi(ereflaweS); kant 
( erect!) > pe lavikdn ‘(Queved srexfl): Pe lappiramatant (Quec ~ 
Snwgset); suruvapithamatant (eqaygsugef); makinmant 


(wCanerwest!); anantésan (geréCsear); sikkuman (Gé6- 
weer); sivditaman (ACangsswer); anakanéttiran (gersCng- 
Sser); tharuttiran (ae@sBsren); tirimirtti (Dhepis9) : surt- 
kandan (A@Ssemtor); sikandi (Asem); sathdsivan (egr- 
fae). 

Three of the Sanskrit letters. 

Three of the Siva-Tattuvam, viz: Sutta- Vittei (=Ruttiran) ; 
Tsuram (#7) (—= Mukésuran); Sathakkiyam. 

These, with the other implied developments, constitute 
the organism of sénti-kalet. 

5. Sdntiydthithet comprehends the following particulars, 
viz: 

Akédsam, ether, one of the five Elements. 

Anavam, one of the five malam. 

Akkinei, one of the five Mdyei, corresponding to the sixth 
dthdram. 

Turiyathitham, one of the five Avattei. 

Three of the eleven Mantiram, viz: isinam (#ererw) ; 
nettiram (CesH7); attiram (#S970). 

One Patham, viz: Om (@)—the last of the eighty-one. 

The last fifteen of the two hundred and twenty-four Pu- 
vanam, viz: nivirutti (AS ngsH):; pirathitter (ITH ex) ; 
sdnti (ene); sintiyithitham (eréGunFsw); intiket (Qs9- 
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ens); tivike: (SSMens); irdsikei (Qs1Aens); modsiket (CorA- 
eos); urttuvaket (exrggaens); viydpini (SwaSeh); viys- 
maripini (SCunwe, Sesh); ananter(serbeng); andthe (29@5- 
ens); andsiruthet (9@Ames). 

Sixteen of the Sanskrit letters. 

Two of the Primary Tattuvam, viz: Satti and Sivam. 

These organs, with others implied, constitute sdntiydathi- 
tha-kalet. 

These Ka/ei are of great importance to the Yoki in his 
meditations. They determine the order in which he should 
proceed, grouping, in regular succession, all the particulars 
which he should dwell upon. 
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HISTORY OF THE VEDIC TEXTS. 


IN the present condition of the Indian Vedas, as laid be- 
fore us by the native manuscripts, or by the editions which 
Western erudition and industry are putting forth upon their 
authority, there is much to excite admiration a i suggest 
inquiry. ‘There is the general archeological interest attach- 
ing to records of the past of so remote an antiquity, of so 
primitive a type, and preserved to us in an extent so con- 
siderable. No other nation has placed in our hands so am- 
ple a literary representation of an equally distant epoch of 
its mental development. And this is the more remarkable, 
as the Indian mind is not one to which we can attribute an 
inclination to store up historical records. A people that, 
amid the abundance of its literary productions of every 
other class, has never originated anything which deserves 
the name of history, that has erected no national monu- 
ments, has yet, as if with a genuine scientific zeal, saved to 
its latest times a mass of material for the investigation of 
its earliest, compared with which the fragmentary recollec- 
tions, traditions and myths, of most other ancient nations, 
appear but poor and scanty. And the wonder awakened by 
this circumstance is not lessened by a view of the external 
form and state in which they are presented to us. In spite 
of the immense period, more than two thousand years, which 
has elapsed since their commitment to writing, the antiquity 
of their dialect (partially obsolete even at the first, and 
growing ever more and more out of knowledge), and the 
usual unconscientious and uncritical carelessness of Indian 
transcribers and scholars, their text exists in a state of pu- 
rity almost absolute, offering hardly a corruption or various 
reading to perplex their modern student. Here then are 
questions interesting both to the antiquarian and the phi- 
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lologist. What are the motives which have prompted to so 
remarkable a conservation, and what the means by which 
it has been rendered practicable, in the midst of so many 
opposing influences? Let us seek to find an answer to 
these and other kindred inquiries by tracing out in a gene- 
ral way the history of the Vedic texts, both before and 
after their compilation. 

The materials from which such a history is to be con- 
structed are for the most part only data derivable from the 
texts themselves, their form and arrangement as collections, 
and their mutual relations, and general considerations drawn 
from our knowledge of Indian antiquity. Native tradition, 
except so far as it has preserved, with the hymns, the names 
of their authors, has but little that is valuable to say re- 
specting the subject. Some few notices are scattered through 
the mass of the theological literature, which may one day, 
when gathered and collated, cast some light upon it, but at 
present they are too obscure to be trusted. ‘To us, however, 
in our present inquiry, names of individuals, or even names 
of places, are matters of but secondary importance. It con- 
cerns us rather to follow out the history in its more general 
features, and to recognize the spirit that has manifested 
itself in the succession of its events. 

The general date and character of the Vedic records have 
been already explained in a previous communication to the 
Society,* and therefore need not be enlarged upon here. 
It was there made to appear that at the period more exclu- 
sively termed the Vedic, that represented by the earlier and 
larger portion of the hymns composing the Rig-Veda, the 
Indian race had as yet hardly made its way into India itself, 
was still struggling on the threshold of the country for its 
possession, a community of half-nomadic warriors, with deep 
religious feelings which found expression in sacred song, but 
unlettered, and with little leisure or inclination for the 
peaceful pursuits of literature. A long interval must have 
elapsed, then, before these sacred lyrics were gathered and 
committed to writing. But they were by no means suffered 
meanwhile to fall into oblivion: the memory of the nation 
had seized them with a grasp which only grew firmer as 
they grew older. They sprang up as, in a sense, the free 


* See Journal of the Amer. Or. Soe. vol. iii. pp. 291, ff 
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and natural expression of the devotional feelings cherished 
by the whole people toward the gods in whom it believed. 
Yet it was, of course, in certain individuals or families that 
the power of expression, the faculty of as the 
divinities by acceptable address, chiefly inhered. The 
hymns themselves contain evidences enough, direct and 
indirect, of the high value placed upon them, and of the 
estimation in which was held the power of their production, 
and those possessed of this power. And this reverential 
regard went on to increase rather than diminish, along with 
the gradual transition of the religion from a more spiritual 
to a more formal character. Instead of passing out of re- 
membrance or becoming superseded, as their dialect fell into 
partial forgetfulness, and as both the popular and priestly 
creeds of after generations became ever farther removed 
from that which they represented, the respect which they 
commanded became a kind of superstitious reverence. 
Looked upon at first as the best accompaniment and recom- 
mendation of worship offered to the gods, they came to be 
held indispensable parts of worship, its only efficient me- 
dium: they identified themselves with the religion of the 
race as its expression, so that selections were made from 
them for the ordinary purposes of the ceremonial, and their 
phraseology became in a measure the natural language of 
discourse upon religious subjects: they were acknowledged 
as the groundwork of all theological and philosophical 
speculation: an inspired origin, and a supernatural virtue 
‘and efficacy were attributed to them, making their minutest 
details matters of essential importance, and to be preserved 
with jealous care. Meautime, also, the families in which 
they had originated, and who derived from them perhaps 
their first title to especial consideration, continuing still to 
retain by right of inkeritance their peculiar custody and 
their employment in the services of religion, participated 
both in kind and degree in the augmented regard with 
which they were honored, and came by degrees to consti- 
tute a peculiar class, possessors of the inspired word, and 
privileged mediators Rasa the divinities and their wor- 
shippers. And it could not but be their highest interest to 
preserve in unimpaired remembrance the sacred hymns 
which constituted so important a source of their influence 
and authority. 
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Such were the causes, of a religious or religio-supersti- 
tious, and not of a historic, nature, which procured the 
careful and accurate conservation of the Vedic lyrics during 
the period of their oral transmission. But there arrived 
at last a time when they were to be rescued from the 
charge of tradition alone, and given over into the more 
trusty keeping of written documents. At what precise 
point in the history of the Indian race this took place, it is 
not casy to determine. But it cannot have been earlier 
than at some time posterior to the transferral of Indian 
supremacy and culture from the plains of the Penjab to the 
great fertile valley of Hindustan. For it was not until after 
the new seats of the race had been fairly entered upon quiet 
possession of, external foes driven off, internal feuds pacifi- 
eated, and the advantages of that rich country, which de- 
manded so little labor to be expended in winning a suste- 
nance from it, and left so much leisure for higher pursuits, 
had been enjoyed for a season, that an epoch of such literary 
activity as must be assumed to have preceded and accompa- 
nied the recording of the Vedic texts, can be supposed pos- 
sible. During the interval had taken place the development 
of Brahmanism, at least in all its essential features; the 
separation of the priestly caste, and the consolidation of its 
power. It was now the ruling class, foremost in authority, 
foremost also in culture and knowledge, representing the 
collected intellect of the nation. And it is not to be sup- 
posed that its members had been content to remain in inac- 
tive possession of their sacred hymns, recognizing them 
only as important sources of their power, to be retained 
and employed as its instruments. They regarded them 
likewise as their most valuable treasure, the inspired found- 
ation of their faith, the germ of their religious and philo- 
sophie science; and as such, the worthy objects of especial 
examination and study. The Brahmanas, the second class 
of Vedic writings, are to us a suflicient evidence of the kind 
of systematic investigation to which the sacred texts, even 
before their compilation, had been subjected in the schools 
of the priesthood. When therefore the necessary time of 

reparation was past, and an era of active literary effort 
had been ushered in, the idea of placing upon record these 
precious relics of the past could not be long in suggesting 
itself to the minds of those who had them in custody. It 
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was but a continuance in a new form of the same care 
which had already long handed them down from generation 
to generation: a next step forward in the series of labors 
which had been spent upon them from the beginning. 

But at the time when the task of compilation was entered 
upon, the mass of material which it had to deal with was 
no longer precisely what it had been at the first. We have 
spoken as yet only of the hymns of a single period, the 
oldest. General analogies, and the great similarity of their 
style and language, justify us in assuming them to have 
been the production of a particular period, a time of special 
poetical inspiration; such an assumption, too, would mate- 
rially aid in accounting for the extreme regard in which 
they so soon came to be held, as if by a generation that had 
itself lost the faculty of independent origination, and was 
reduced to cherish and to employ as its religious expression 
the legacy of a more highly-endowed age; and yet farther, 
it would explain why, although hymns are found included 
in the canon which exhibit a state of things comparatively 
very modern, most of the intermediate —_ of development 
are but scantily, if at all, represented. ‘The whole succeed- 


ing time, however, had not remained entirely unproductive. 
Partly, doubtless, the genuine spirit of poetry and religion 
which inspired the earliest singers, had maintained itself for 


a time in existence, and had not been dumb; partly the 
possession of the songs already composed had prompted to 
imitations of them, copying with more or less faithfulness 
their form and tone; and partly the new and less exalted 
spirit of the later time had found its own separate expres- 
sion. Thus a considerable body of lyrics of another epoch 
had appended itself to those which the tradition had in the 
beginning undertaken to preserve. Their later and less 
sacred origin, however, would seem to have been in general 
distinctly recognized. They were not confounded with the 
well-attested productions of the ancient sages, but held apart 
by themselves, and variously regarded by different authori- 
ties as authentic and inspired, or the contrary. 

It is moreover evident that so extensive a body of poetic 
matter as the Vedas taken together make up, could not re- 
main long in the keeping of oral tradition without under- 
going in some measure corruption and alteration. Especially 
considering that the language in which they were composed 
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was gradually growing antiquated, its vocabulary passing 
out of use, its forms becoming modified, it could not be that 
all the zealous care expended upon them would keep them 

uite free from verbal, or yet more extensive, changes: 
their phraseology would become modernized ; some passages 
especially removed from comprehension might become hope- 
lessly distorted, or be consciously amended into greater in- 
telligibility. The same matter would in different hands and 
under different circumstances be preserved with different 
degrees of fidelity: so, especial reverence for the sanctity of 
certain portions might keep them purer, or constant use in 
ceremonial service might stereotype more decidedly the 
passages thus employed. At the time of compilation, then, 
there would be in existence versions more or less at vari- 
ance with one another of much of the material from which 
the compilation was to be made. 

Examining now the different collections, with an eye to 
the relations in which they may appear to stand to the thus 
stated condition of the material which the tradition had 
handed down, we find in the first place that the main collec- 
tion, the Rik, is plainly composed of heterogeneous matter. 
Its first seven books are of one character, arranged upon 
one plan, primarily according to their authors, secondarily 
according to the divinities to whom they are addressed: 
they may be deemed to comprise the oldest, most authentic 
and most sacred hymns; to have been held by the tradition 
as a complete and congruous whole; probably to have been 
first and separately assembled and arranged. The eighth 
and ninth books exhibit a different system of internal ar- 
rangement, or a want of any system; in many instances, 
too, the tradition is at fault respecting their authorship, and 
has to ascribe them to fictitious or mythical personages : 
some of them are given to authors whose collected hymns 
are contained in the previous books, and would hardly have 
been left out of their proper place there with the rest, if 
acknowledged as genuine by the same authority that com- 


piled the latter. It might not be safe, however, to assert the 
existence of anything in their language or character which 
would prove them the product of another region or time. 
The tenth book resembles in respect to arrangement its two 
predecessors, and the ungenuine names are found with still 
greater frequency among its alleged authors: but farther 














253 


than that, it is full of the plainest evidences of a later ori- 
gin, and doubtless includes many hymns of a time but little 
removed from that of the compilation itself. Even if, how- 
ever, we are inclined to believe that the collection grew by 
degrees to its present bulk, we shall not be warranted in con- 
cluding that the whole body of hymns which it finally came 
to comprise were not in existence at the time when the first 
partial compilation was made. The intention was probably 
In every case to assemble all the hymns which the compilers 
were willing to accept as forming part of the sacred canon, 
and it was rather the canonical standard which was later, or 
by other hands altered so as to admit of including a wider 
range. Various circumstances, of place or person, may have 
operated to exclude from the collection hymns or passages 
which were fairly entitled to find place in it, and it is evi- 
dent from the fragments found in the other Vedas of a char- 
acter not unaccordant with that of the mass of the Rik, that 
the latter cannot lay claim to full completeness. 

The Sama and Yajus, in virtue of their character as litur- 
gical collections, aim only at a secondary completeness; at 
‘ae ager all the passages used in a certain ceremony, or 

ody of ceremonies. With respect to the mass of material 
from which they are extracted, they include and represent 
the whole body of hymns which the Rik in its present form 
contains. The Sama, indeed, makes its selections in much 
the greater part from the material of the eighth and ninth 
books of the Rik, a fact which has yet to receive its full ex- 
planation. Both include a certain amount of matter which 
the great historical collection does not exhibit: the Sima 
only a few verses; the Yajus a much larger number, proba- 
bly not far from half those of which it is composed: but 
many of these are of a class which would at any rate have 
been denied admission into the Rik.. The Sima shows no 
signs of having been increased from the extent in which it 
was originally compiled: the Yajus, however, has plainly 
received considerable augmentations: its connection with 
the religious ceremonials still in constant usage would natu- 
rally expose it to be altered in correspondence with any 
changes which the latter might undergo. Both exhibit 
many readings varying more or less considerably from those 
of the Rik: the Sima in particular, in which the versions are 
claimed to be in the main decidedly older and more original 

VOL. Iv. 83 
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than those of the great historical collection: this would not 
prove it to be, as a collection, older than the latter, since its 
more antique character might be owing to the conserving 
influence of the ceremonial usage. ‘T'o settle the question 
of priority between these two Vedas would be a difficult 
matter at present: both may safely be pronounced older 
than the Yajus. The deviations of the latter from the Rik 
text are neither so numerous nor so extensive as those of 
the Sama, nor do they appear to possess any peculiar signifi- 
cancy. 

The Atharva is, like the Rik, a historical and not a litur- 
gical collection. Its first eighteen books, of which alone it 
was originally composed, are arranged upon a like system 
throughout: the length of the hymns, and not either their 
subject or their alleged authorship, being the guiding prin- 
ciple: those of about the same number of verses are com- 
bined together into books, and the books made up of the 
shorter hymns stand first in order. <A sixth of the mass, 
however, is not metrical, but consists of longer or shorter 
prose pieces, nearly akin in point of language and style with 
passages of the Brahmanas. Of the remainder, or metrical 
portion, about one-sixth is also found among the hymns of 
the Rik, and mostly in the tenth book of the latter; the rest 
is peculiar to the Atharva. Respecting their authorship 
the tradition has no information of value to give: they are 
with few exceptions attributed to mythical personages. The 
greater portion of them are plainly shown, both by their 
language and internal character, to be of much later date 
than the general contents of the other historic Veda, and 
even than its tenth book, with which they yet stand nearly 
connected in import and in origin. The condition of the 
text also in those passages found likewise in the Rik, points 
as distinctly to a more recent period as that of their collec- 
tion. This, however, would not necessarily imply that the 
main body of the Atharva hymns were not already in exis- 
tence when the compilation of the Rik took place. Their 
character would be ground enough for their rejection and 
exclusion from the canon, until other and less scrupulous 
hands were found to undertake their separate gathering 
into an independent collection. The nineteenth book is a 
kind of supplement to the preceding ones, and is made up 
of matter of a like nature which had either been left out 
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when they were compiled, or had been since produced. 
The twentieth and last book is a liturgical selection of pas- 
sages from the hymns of the Rik, and it is not easy to see 
how it should have become appended to the Atharva as a 
portion of its text. 

But while the four collections, when compared with one 
another, thus exhibit differences of reading in the portions 
common to two or more of them, are none, it may be en- 
quired, to be found within the spheres of the individual col- 
lections? At the compilation of each there must have been 
a choice made by the compilers from among the different 
readings presented by the tradition: was the task performed 
in each case by such paramount authority that the text as 
established by it rasa universal reception, no new versions 
being set up in opposition to it? We read much of Cikhas, 
“schools,” of the different Vedas: how far had they the 
same original text, differing only in their treatment and in- 
terpretation of it, and how far had they independent texts 
also? These are questions which in the present state of our 
knowledge can be but partially answered. With reference 
to the Rik, Sima and Atharva, although we have direct or 
indirect acquaintance with the texts of more than one school 
of each, we do not find that they differed from one another 
in respect to readings, but only as one accepted as a part of 
the canon some portion rejected by another. Nor among 
all the innumerable quotations from these texts to be found 
in the grammatical, exegetical and ceremonial works hith- 
erto investigated have there been pointed out any deviations 
from the readings offered by the manuscripts of the oe 
time. With the Yajus the case is very different: under that 
name are included two texts, the White Yajus and the Black, 
considerably varying from one another in contents, arrange- 
ment, and readings; and of each of these more than one 
version is preserved, with less striking, but still important, 
differences. Any explanation of this so remarkable dissimi- 
larity between the Yajus and the other Vedas we must leave 
at present unattempted. 

er thus taken a view of the general circumstances 
attending the compilation of the Vedic texts, we now come 
to consider the particular manner in which the act of their 
commitment to writing was performed. We know, indeed, 
but very little of the history of alphabets and the art of 
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writing in India, but in the absence of any special evidence 
to the contrary we may assume that these texts were placed 
at the first in nearly the external condition in which they 
now lie before us: that the alphabet made use of was an an- 
cient form of the Devanagari, essentially coincident with 
that of the present day, and that their orthographic form 
was the one which they still wear. At any rate, neither the 
one nor the other will have been devised for their express 
benefit. For although the system of sounds of the spoken 
Vedie was not so different irom that of the Sanskrit that 
they should not both have been written accurately with the 
same characters, it was otherwise with the orthographic 
form: that was peculiarly Sanskrit and did not in all re- 
spects suit the Vedic texts, which accordingly had to un- 
dergo some degree of violence to be forced into it. It is 
well known, namely, with what extreme care the Sanskrit 
avoids the hiatus, or juxtaposition of two vowels. Except 
in one or two cases, where a consonant has fallen out be- 
tween them, such a concurrence is never permitted: either 
the one or the other of them is dropped, or the former is 
converted into a semivowel, or the two are coalesced into 
one. The Vedic language, however, as the metre of the 
hymns proves beyond question, had to the very last no such 
dread of the hiatus, but allowed it with the utmost frequenc 

as well in the interior of words as between two words: all 
the rules by which the Sanskrit avoids it are incessantly 
disregarded: their observance may be said even to consti- 
tute the exception, to have been simply admissible as a 
metrical expedient. And it is a circumstance very charac- 
teristic of the period at which the hymns must have been 
written down, that in the process all the rules of the later 
Sanskrit in respect to the hiatus are strictly followed: they 
are accordingly not written as they were spoken and are to 
be read: what is set down as one syllable is frequently to 
be taken apart into two, three, or possibly even four. Apart 
from this, which may be regarded as in some measure also 
required by the character of the alphabet made use of, it is 
probable that the phonetic peculiarities of the Vedic lan- 
guage are faithfully recorded in the written texts: they 
exhibit at any rate many special usages, or violations of the 
rules of the classic language. And the nature and degree 
of these variations, as appearing in different texts, or portions 
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of texts, are not without value as indications of comparative 
age or mutual relationship of the portions in question. 

The texts thus recorded were then farther provided with 
a designation of the accentuation. This, although it in fact 
does no more than complete to the eye the representation of 
the spoken language, yet merits being made mention of as 
a special contribution of Indian scholarship to the exactness 
and integrity of the Vedic texts, since it was not a usual 
practice ; saving these collections and a single Vedic work 
of the second rank, the Catapatha Brahmana, no Indian text 
has its accent noted. It is a matter of high congratulation 
to us that the notation of it was added, not only because we 
have thus preserved to us the whole system of Indian ac- 
cent in a much more satisfactory and distinct manner than 
if it could only have been constructed from the rules of the 
native grammar, but also because the accent is an aid of no 
small importance to the understanding of the text. For 
many forms coincident in orthography are, as in Greek, to 
be distinguished from one another by their different accent ; 
farther, the accentuation of sundry words in a sentence de- 
pends upon the character of the sentence and the relations 
of its parts, and is accordingly indicative of those relations ; 
and again, what is ry of most consequence, the nature 
of many compound or derivative words may be deduced 
from the tone given them, since the latter is not confined in 
point of place, nor otherwise euphonically variable, but 
rests on the syllable to which the general laws of formation 
assign it. 

But texts, even when thus carefully committed to writing, 
and though defended by the extreme reverence with which 
their every word and letter was regarded by the Brahmans, 
as inspired by the highest divinity, were by no means in- 
sured against gradual corruption in the lapse of generations. 
Some farther expedient was needed to place their integrity 
out of danger. And this was found in the construction of 
a new text, or rather the re-writing of the text already fixed 
into a new form, which in all probability followed not long 
after. This was not a work undertaken for the sole and 
express purpose of guarding the sacred canon from corrup- 
tion ; its special end was rather exegetical; but, taken in 
conjunction with other means to be explained later, it at 
any rate effectually secured also the former object. As 
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already remarked, we are not to suppose the commitment to 
paper of the hymns to have been the absolute commence- 
ment of anything like a scientific treatment of them. Theo- 
logical and philosophical speculation had been busying itself 
with their inter rpretation, and doubtless in some degree also 
philological and grammatical study with their form. And 
this latter class of investigations in particular could not but 
receive a new impulse, and advance with rapidity, when a 
written text was placed before it as the basis of study. Par- 
taking of the etymologizing and analytic character which 
has alway s distinguished the Indian grammatical science, it 
set itself to separate the continuous and in part self- obscur- 
ing flow of speech into its constituent parts, the individual 
words. And its results were embodied in the production of 
an analyzed text (the so-called pada-pdtha, “word-text,” in 
contradistinction to the ordinary sanhitd-pdtha, “combina- 
tion-text”). In this each part of speech, member of the 
sentence, is set apart and presented in its own proper form, 
uninfluenced euphonically by the other words with which 
it stands in connection. But farther yet than this was the 
process of dissection carried: the words themselves were 
divided into their component parts; an analysis clear up to 
the original root, indeed, was not attempted, but compounds 
were separated into their composing members, and the main 
secondary suffixes, and in some cases also the case-endings, 
were severed from the themes to which they were appended. 
Moreover, such Vedic peculiarities of orthography as were 
deemed to be mere irregularities occasioned by metrical or 
other similar causes, were rejected, and the words affected 
by them reduced to their normal form. This word-text 
rests upon the ordinary text as its absolute authority, never 
attempting to alter or amend one of its readings. It is 
simply the best effort which Indian scholarship was at that 
period capable of to take apart and present in its elements 
the language of the sacred hymns. It has for us, then, only 
a secondary authority, and we are at liberty to reject its 
teachings when we deem them clearly erroneous: as for 
instance, to amend an etymology asserted by the division of 
a word regarded as compound, or even to separate a clause 
otherwise into its component words. Yet, in the case of 
the Rik especially, they who fixed the new text were still 
so near to the time of the hymns themselves, had received 
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from tradition so correct an understanding of them, and 
performed their task with such skill and care, that it consti- 
tutes for us an authority of very considerable weight, from 
which it will be necessary only in rare instances decidedly 
to dissent. 

It would evidently be possible from an examination of 
this analyzed text alone to derive a tolerably correct general 
view of the state of grammatical science at the time of its 
fixation. We are not left to this source alone, however, for 
information upon that point, for contemporaneously with, 
or not long after, the setting up of the word-texts, were got 
together little grammatical treatises having for their subject 
the Vedic texts. These are the so-called Praticikhyas ; 
four such works are already known, belonging to the Rik, 
the Atharva, and the two divisions of the Yajus respec- 
tively: for the Sima none is yet found, but that it exists, 
or has existed, can scarcely be doubted. It is necessary to 
guard against a misconception of the true character of these 
little works, liable to be derived from their title of Vedic 
grammars, and their woe a ee as the earliest extant rec- 
ords of Indian grammatical science. They do not at all 


take the whole phenomena of the Vedic language for their 
subject, and profess to furnish such an exhausting account 
of them as Panini of the classical Sanskrit; neither do they 


assume the science of Sanskrit grammar, and undertake to 
display the peculiarities of the older dialect of the hymns 
as compared with it; nor are they the first productions of a 
science that is in its infancy, working its way through the 
various departments of grammatical inquiry in connection 
with certain texts, and recording its imperfect results: they 
are rather the offspring of a system fully developed in all 
its parts (as is shown by the grammatical phraseology em- 
ployed by them, which is essentially the same that has re- 
mained in use through all after time), but confining itself 
here to the solution of a particular question. They base 
themselves primarily upon the existence, side by side, of the 
two parallel texts, and aim to give such an account of the 
difference between them that the one shall be convertible 
into the other. Or to speak more accurately, each supposes 
the existence in its analyzed state of the matter of the col- 
lection to which it attaches itself, and gives the system of 
rules and exceptions by which this is to be reduced to the 
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form of a combined and continuous text. Their depart- 
ment, then, is that of phonetics and euphony, of external 
form; and they adhere strictly to it: the whole subject of 
inflection, whether by declension or conjugation, and those 
of word-formation and syntax, are left quite out of sight in 
them. They do not indeed confine themselves to indispens- 
able matter only, but enlarge somewhat upon the subjects 
which come under their survey: so more than one, perhaps 
all, of them, give an analysis and description of the sounds 
of the spoken alphabet, an account of the accents, defini- 
tions of grammatical terms, and the like; the one belongin 
to the Rik has also an interesting chapter on the uel 
subject of the proper reading and pronunciation of the Ve- 
dic language, and devotes some attention to prosody, detail- 
ing and describing the metres made use of in its Veda: yet 
all this does not remove them from the department to which 
they belong, or change their true character and intent. 
They are still works which came into being in connection 
with the setting up of the word-texts of the Vedas, and 
which converted the latter, from instruments more especially 
of exegesis, into a complete and efficient apparatus for se- 
curing the preservation of textual purity. The two taken 
together, on the one hand the word-text, which by its na- 
ture was clearer, distincter, and less liable to corruption 
than the ordinary one, and which, maintaining an independ- 
ent existence by the side of the latter, was a constant check 
upon its correctness, itself also in turn checked by it; and 
on the other hand the Praticékhya grammar, which precisely 
established the relation between the two, both in its general 
rules and in its exceptional irregularities—these two together 
are the external aids by which the scrupulous care of the 
Brahmans has been enabled to maintain the sacred texts 
throughout their whole history so free from corruptions and 
discrepancies of manuscripts. They are not, however, the 
only ones which native ingenuity devised for the purpose. 
A third form of text was originated with the express design 
of putting the canon beyond the reach of variation: it was 
called ‘“step-text” (krama-pdtha), and combined in itself 
both the other forms, presenting each word now in its inde- 
endent and now in its combined state: as its name denotes, 
it went through the text step by step, attaining its object by 
successive repetitions of small portions. There were several 
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modifications of it; the simplest was that which proceeded 
by steps of one word, but appending to each in turn its suc- 
cessor in the sentence, thus showing alternately its end and 
its beginning in the uncombined state. Rules for the forma- 
tion of such texts are to be found in some, if not in all, of 
the Priticiikhyas, and they had likewise their own special 
treatises. But manuscripts so written are very rare, and it 
would not appear that this expedient had ever been made 
sufficient use of to render it a very important auxiliary in 
the work of conserving the texts. 

One other subordinate aid in this work deserves to be at 
least alluded to; a class of writings termed Anukramani, 
which gave in succession for every hymn of the collections 
to which they attached themselves, its author, the divinity 
to whom it was addressed, the number of its verses, and the 
metre of each: they were accordingly of service to preserve 
the division, detect interpolations, and prevent corruptions 
of such extent as would produce a change of metre. 

This closes the account of the scientific labors of the In- 
dians having as their direct object the preservation in purity 
of their sacred canon. ‘The same a was indirectly more 
or less contributed to by the whole remaining mass of Vedic 
literature, with its innumerable citations of passages and 
expositions of their form, meaning, or application, ending 
finally in the gigantic commentaries, which with their thor- 
ough and detailed treatment, grammatical and exegetical, of 
the whole texts, drawing in to themselves the results of the 
labors of generations of investigators, worthily closed off 
the history of a philology w hich in many respects may 
fairly be pronounced without a parallel in the world. 
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THE STATE AND PROSPECTS 


OF THE 


ENGLISH LANGUAGE IN INDIA. 


THE English language is our inheritance, and we expect 
to transmit it to our posterity. This inheritance, enriched 
as it is with the science and literature of the English nation 
for many centuries, we have reason to value very highly; 
and we naturally feel an interest in its extension in the 
world. It appears from the designs of Providence as de- 
veloped in the course of events, that English is to be the 
language generally used in North America, and that in a 
few generations it will be vernacular over a larger part of 
the world and among a larger population than has ever 
yet used a common language. The state and prospects of 
North America, the extensive colonial possessions of Eng- 
land and her great and increasing dominions in Southern 
Asia, are reasons for believing that the English language is 
hereafter to exert an influence in the world far bey ond any 
other language, ancient or modern. To some this prospect 
has appeared so pleasing and gratifying that they are cher- 
ishing the opinion that the English language will be every- 
where generally understood, and at a late public anniversary 
a popular orator chose for his subject—“The English the 
future universal language.’ 

A large part—probably more than three-fourths—of the 
population subject to the English Government, live in India, 
and the English possessions in Southern Asia appear likely 
to be yet further extended. It becomes therefore an inter- 
esting question, how far are these conquests likely to extend 
the knowledge and use of the English language in those 
countries? In examining this question, sev veral facts and 
circumstances require to be taken into consideration. 
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1. The state of those countries when they became subject 
to the English Government. India and the other countries 
of Southern Asia in which the English power has been, or 
appears likely to be, established and perpetuated, have been 
long reckoned among civilized nations. lor many centu- 
ries—probably for more than two thousand years—they had 
regular governments, and their history embraces dynasties 
of powerful kings and emperors. Tor centuries they have 
contained a large population, and they have well formed 
and some of them highly polished languages. They have 
some science, and the Sanskrit and ‘Tamil people especially 
have much literature, ancient and modern, sacred and pro- 
fane, which they hold in great veneration, and to which 
they are strongly attached. In these respects the inhabit- 
ants of India and the other countries of Southern Asia differ 
much from the aborigines of America, as well as of the Isl- 
ands of the Pacific and of Australia, where the inhabitants 
were comparatively few in number and scattered over a 
great extent of country, having no written language and no 
literature of any kind, with few of the comforts and conven- 
iences, and none of the arts and luxuries, of civilized na- 
tions. ‘lo the conquerors of people of this character and 
in these circumstances it appeared easier to communicate a 
knowledge of their own language than to acquire the lan- 
guages of so many different uncivilized tribes, and then 
reduce them to system and order, and so make them a 
proper medium of communication for a Christian and civil- 
ized people. 

Another means by which nations have extended their 
language with their power, has been by emigration to the 
conquered countries and permanent settlement in them. 
But in tropical climates the European constitution cannot 
endure the out-door labor which is requisite in order to 
carry on the various necessary occupations of life. This is 
an established fact. The efforts of the Portuguese, the 
Spanish and the Dutch to found colonies in different parts 
of Southern Asia, and in Eastern and Western Africa, with 
the expectation that they would become self-perpetuating 
and increasing communities, and retain the complexion, 
language, religion, customs and manners of their respective 
nations, have ‘proved to be failures. Such colonies, in all 
instances, soon began to deteriorate. Some of them, of 
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which great hopes were entertained, have become extinct, 
and in other places they have mingled with the indigenous 
population of the country, and are becoming assimilated to 
them in circumstances and character. The conquests of the 
English in Southern Asia were subsequent to those of the 
nations above-mentioned, and so, having the advantage of 
their experience, they have never attempted to found any 
colonies in their Asiatic possessions. The very low price of 
labor in all those countries is also one of the causes which 
have prevented emigration to them from England. Europe- 
ans could not subsist upon the common rate of wages in those 
countries, without adopting, to a great extent, the habits 
and customs of the inhabitants in respect to food, clothing, 
houses, etc.; and to do this would soon prove destructive to 
health and life. For these reasons, the English have never 
emigrated to any of their possessions in Southern Asia so 
as to form any self-perpetuating community. Nor is it 
likely they will ever form any community there, which will 
use the English as their vernacular language. All classes 
of people who go from England to those countries, whether 
to engage in the service of the Government or for pursuits 
of private enterprise, intend at some future time to return 
to England, or go to some other congenial climate for their 
permanent home. Many situations can be filled only by 
those who have acquired a knowledge of one or two na- 
tive languages, and who have shown these qualifications 
by examinations before committees appointed for this pur- 
pose; and Europeans generally learn enough of the lan- 
guage in use where they are, to hold communication with 
the people in matters of business and in social and official 
intercourse. The native language thus becomes the medium 
of communication between the European and the native 
population ; and it soon becomes as natural for Europeans to 
use the native language, in their intercourse with the people 
of the country, as it is for them to use the English language 
in their intercourse with the people of their own nation. 
Still, some natives acquire a colloquial knowledge of Eng- 
lish, by hearing it used, and by using it in intercourse with 
Europeans before they have acquired any native language, 
and with some who are only transient residents in the coun- 
try. The number of this class of natives is small, their 
pronunciation of English is bad, their use of it is ungram- 
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matical, often scarcely intelligible, and their knowledge of 
it is very limited. From these statements and remarks it 
will be apparent that the people of India generally have 
not so many means and opportunities of acquiring a knowl- 
edge of the English language in connection with the Gov- 
ernment, or in matters of business, or in social intercourse, 
as might be naturally expected and have been generally 
supposed. 

3. The languages of conquering nations have sometimes 
spread in their acquired possessions by intermarriages and 
a mixture of the nations or races. It was so with some na- 
tions which obtained possession of countries composing parts 
of the Roman empire. But the English language is not 
likely to spread much in India in this manner. Europeans 
differ so much and in so many ways from the inhabitants of 
the country, that intermarriages to any considerable extent 
are not likely ever to take place between them. Almost 
universally, where Europeans have lived for any considera- 
ble time in Southern Asia, there are some of a mixed race; 
and in India this class of people generally understand the 
English, and also some native language in use where they 
live. But this class is not large, nor are they likely to be- 
come numerous. They have not now, nor do they appear 
likely to acquire, a high social position, nor to exert much 
political influence. ‘I'he name by which they are now gene- 
rally known, is Indo-Briton. Some recent researches and 
statistics in connection with the renewal of the East India 
Company’s Charter by Parliament, do not exhibit this class 
of people in so favorable a state in respect to number, char- 
acter and prospects as was generally expected. 

4. Another and yet more important cause affecting the 
state and prospects of the English language in India, is the 
regulations and policy of the Government. In the Supreme 
Courts of Calcutta, Madras and Bombay, the English lan- 
guage is used. But the jurisdiction of these Courts is lim- 
ited to the above-mentioned cities and to such Europeans in 
other parts of the country as are not subject to military law. 
Much of the business in these Courts is transacted through 
interpreters. In the public oflices also in these cities, the 
business, in its summary and written forms, is generally 
transacted, and the records are kept, in the English language; 
and the work of this kind furnishes employment for many 
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persons, as translators, copyists, etc. Hence a knowledge 
of English becomes a necessary qualification for employment 
in these offices. The situations (as they are called) in them 
are generally filled by natives of the country. But their 
knowledge of English is often very imperfect, being limited 
to the mere routine of business, while they seldom if ever 
use it in their families, or in social intercourse, or in matters 
of business with their countrymen. In the sea-ports of 
Southern Asia, the English language is used in correspond- 
ence, accounts, etc., in the European mercantile houses; and 
a considerable number of natives who understand English 
more or less, are thus employed. But the European mer- 
chants are a changing class of the population, and only a 
small part of the property and commerce of these cities is 
in their hands. When one leaves the large sea-ports, the 
business of all kinds with the native population and among 
them is found to be transacted in the language of their re- 
spective provinces. Whether in the political, or the military, 
or the financial, or the judicial departments, all business is 
transacted in the languages of the country, and the English 
language is only used by Europeans in “their social inter- 
course, and in their business transactions with each other 
and with the Government. 

From the origin of the English power in India the im- 
portance of having some one language for general use 
through the country, has been a subject of much considera- 
tion and inquiry, and has engaged the attention of many 
learned men in the employment of the Government, and of 
others connected with the cause of education and Christian- 
ity. The Mohammedan princes and emperors, who gov- 
erned India for several centuries, retained the Persian lan- 
guage in use among themselves and in official transactions. 
The English, following the example of their predecessors, 
used the Persian in the courts and in their official transac- 
tions in Bengal and Northern India for several years, and 
some learned men in Government employment were of the 
opinion that it should be retained, and means be used to 
make it the common language of the country. Under the 
Mohammedan sovereigns, , the Hindostanee became the com- 
mon medium of intercourse among the great body of peo- 
ple professing their faith, and it made some progress among 
the Hindoo population. Hindostanee may be called the 
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military language of India. It is easily acquired for collo- 
quial purposes, and is more used than any other by Euro- 
peans in their intercourse with the native population. For 
these reasons, some have been of the opinion that all lawful 
and proper means should be used to extend it, and make it 
the general language of all classes of people. Some have 
set forth the claims of the Sanskrit to become the general 
language of India, and some have been of the opinion that 
English—the language of the governing power of the coun- 
try—should become the general language, and that the in- 
fluence of the Government in its official transactions, and in 
the patronage it bestows on education, should be directed to 
this end. 

Each of these different languages has had able and learned 
advocates for its being made the lingua franca of India; but 
there are so many objections and obstacles in the way, that 
no one of them is likely to be adopted, or to secure much 
influence or eflort for extending it. The need of any such 
general language, though experienced by Europeans who 
are often changing their places of residence, is not felt to 
much extent by the native population. Those living in the 
rural districts and villages, have seldom occasion to use any 
but their vernacular tongue, and those who live in the cities, 
easily acquire knowledge enough of the languages there 
used to transact their necessary business. ‘l'o the educated 
natives of India the idea or plan of making any one language 
supersede those now in use, and so become the common lan- 
guage of the whole country, would appear as unreasonable, 
as it would appear to the educated people of Europe, were 
it ts Iggy to select some language, as the English, or the 
French, or the German, and endeavor to make it supersede 
all the others, and so become the general and common lan- 
guage of all the people of Europe. Indeed, such a plan in 
India would in some respects appear more unreasonable, as 
the languages there have each generally its distinct and 
different alphabet. More extensive and accurate knowledge 
of the people and literature of India will show that the 
number of distinct languages is not so great as has been 
generally supposed—that some, which have been enumera- 
ted as different languages, are merely dialects, and of lim- 
ited use. Some of these dialects will gradually disappear. 
The opinion which, after much discussion and considera- 





271 


tion in the different Boards of Education, now generally 
prevails, is that it is not expedient to use any means with 
a view of making any one language common or general 
through the country—that the people of different parts of 
India who have distinct and well formed languages, as the 
Tamil, the Canarese, the Teloogoo, the Marathee, the Goo- 
jurathee, the Bengalee, used each by a population of from 
seven or eight to twelve or fifteen millions, should retain 
each its own language, and that suitable and needed works 
of religion, science and literature, either original or transla- 
ted, should be prepared and printed, as soon as practicable, 
in the different languages, In this work of preparing such 
a native literature, very encouraging progress has been 
made in several! languages. 

We are now to consider the state and prospects of the 
English language in India as it is affected by education. 
From the commencement of the English power in India, a 
knowledge of both the English and native languages has 
been a valuable and important qualification for business, 
and so this acquisition has been an object of desire and ex- 
ertion. The low price of labor in all Southern Asia, com- 
pared with what it is in England, must always have made 
it pecuniarily an object for the English to employ the na- 
tives of the country in all kinds of work or business for 
which they could be found, or could become, qualified. 
And when the power of the English became permanently 
established, it was for their interest to encourage the acqui- 
sition of their language by the natives, that they might 
become qualified for service in the various departments of 
business. And as the power and dominions of the English 
have gradually increased from a few factories, or trading 
establishments, to the supremacy of India and the general 
control over a hundred and fifty millions of people, so there 
has been a constantly increasing demand for persons qualified 
for business by their knowledge of the English language. 
And as such qualifications were not common, and could not 
be acquired without much study and time, they have been 
generally well remunerated for their service. Every in- 
crease of the British dominions created more situations for 
which a knowledge of the English language was an indis- 
pensable qualification, and so there has been a constantly 
increasing demand for English education. Under the native 
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Governments, all situations were filled by natives, but as 
these provinces have come successively under the English 
Government, all the more honorable and highly remuner- 
ating places have been tilled by Europeans, and only those 
of the second or third rate are given to the natives. This 
change in the political state of the country, and the conse- 
quent proceedings of the governing power they feel very 
much, both in its humiliating influence upon their character 
and its impoverishing effect : upon their circumstances ; and 
many of them endeavor to acquire a knowledge of the Eng- 
lish language in the hope that it will in some way be a quali- 
fication for business, or a recommendation for employment. 

The educational institutions in which the English lan- 
guage is taught in India are of three kinds. 

1. Private schools, or those which are supported by tui- 
tion. There have been several such in Calcutta, Madras 
and Bombay. They have been supported chiefly by the 
higher classes of the native population, and many persons 
have been educated in them. 

2. Schools connected with missionary and other benevo- 
lent societies. At most of the large missionary stations 
are schools of this character. Some of these have a large 
number of scholars, and good means of instruction. The 
primary object of such schools is moral and Scriptural edu- 
cation, with a view to prepare such persons, when educa- 
ted, to become Christian teachers, catechists, and preachers 
among their countrymen. But these schools are generally 
open for all classes of people on such terms as induce Hin- 
doos and Mohammedans, as well as professed Christians, 
to become connected with them. Many who were Hindoos 
and Mohammedans when they first entered these schools, 
became convinced, in the course of their education, of the 
truth of the Christian religion, publicly professed their faith 
in it, and are now in the employment of Missionary socie- 
ties, preaching the Gospel to their own people. Some of 
these are well e ducated, every way respectable in talents and 
character, and very useful in the work of promoting Chris- 
tianity in India. 

3. Schools supported by the Government. The Govern- 
ment, in its various departments, has occasion to employ a 
great number of people, and it is necessary, in order to fill 
particular situations and for the performance of some pecu- 
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liar kinds of service, that a part of those to be employed 
should understand the English language. For this purpose 
the Government appropriates very considerable sums from 
the revenues of the country to education, and the high 
schools contain means and facilities for learning English. 
The course of study in the English department of these 
schools is sufficient for acquiring a good knowledge of the 
language, and obtaining a very considerable acquaintance 
with its science and literature. Many who commence the 
study of English, finding it more difficult of acquisition 
than they expected, or not seeing so much prospect of em- 
ployment as they had hoped for at first, become discouraged 
and abandon it. Many also acquire just knowledge enough 
of the language to converse in slow, familiar and set phrase- 
ology, but not enough to use it easily and fluently, nor to 
understand it when so used by others, nor to read news- 
papers and common books with ease and _ intelligence. 
Such persons use the language no more than is necessary. 
They seldom attempt to re¢ ad an English book, or to improve 
their knowledge of the language after leaving school. In- 
deed, many of them, when they succeed in obtaining em- 
ployment, regard their object in acquiring the language as 
accomplished, and so retain only what they have occasion 
to use as copyists, accountants, ete. But in these schools, 
some, though but a small part of those who commence the 
study of the language, acquire a correct use of it, become 
able to converse in it with ease and propriety, and obtain 
considerable knowledge of English science and literature. 
Yet even this class never, so far as I have known, use the 
English language in their families, and very seldom in any 
social intercourse or transactions of business, unless with 
Europeans. 

The vernacular languages of India contain but little sci- 
ence or literature of any value; and something more than 
these languages contain is required for mental discipline 
and practical knowledge, in the course of education. The 
Sanskrit, which sustains a relation to the present languages 
of the country similar to that which Latin does to the mod- 
ern languages of Europe, however useful the study of it 
may be ‘for ‘discipline of mind, and with reference to philol- 
ogy, ethnography, and other objects of antiquarian research, 
yet contains but little practical science, or authentic history, 
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or correct religious doctrine, and is no where now a ver- 
nacular language. In these circumstances, when education 
is to be extended beyond any vernacular language, the Eng- 
lish—the language of the governing power of the country, 
with all its science and literature, and especially its numer- 
ous and excellent works on moral and religious subjects— 
has the first claims to attention. 

In America and Europe the professions of theology, law 
and medicine, furnish the great field of employment for the 
educated classes. ‘These professions are equally open to all, 
and they require a large part—generally a majority—of those 
who obtain a collegiate or liberal education, to fill them. 
But these professions scarcely yet exist among the native 
population of India. There, educated men, who must engage 
in some business for support (and there are very few who 
are not in this state), generally look to the Government for 
service, or to tez ching, as their employment. In the altered 
political state and relations of the country—all the more 
honorable and lucrative situations being filled by Kuropeans 
—the higher classes of the native population find it exceed- 
ingly difficult to obtain any suitable occupation and means 
of respectable support, and so they naturally turn their 
thoughts to the study of the English language, in the hope 
that it will prove a qualification for business, or a recom- 
mendation for employment. This desire to learn E nglish 
has been increasing for some years past, and probably the 
number now engaged in acquiring it, is three times as large 
as it was fifteen or twenty years ago. But, even at the 
present time, many who become thus edue: ited, find it very 
difficult, and some find it impossible, to obtain such employ- 
ment as they expected. The supply of such educated talent 
is increasing faster than the demand, and it will not be 

many years before the principal motives in which this strong 
desire for English education had its origin, will cease, or at 
least will exert less influence than they have had for some 
years past. 

From the view which has been taken of the state of the 
English language in India, or Southern Asia, it appears : 
That England has not founded. and is not likely to found, 
any colonies in any of those countries, and that there is no 
native community, nor any class of people, except the Indo- 
Britons, who use English as their vernacular language. 
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That the English people who go to India, expect to reside 
there only for a limited time, and then to go to some more 
congenial climate. That while in India they generally learn 
enough of the native languages for social and official inter- 
course with the native population, and that the business of 
the Government is chiefly transacted in the languages of the 
country. It also appears: That the English language is used 
in the Supreme Courts of Calcutta, Madras and Bombay ; 
and that in some of the Government offices and mercantile 
houses, in the same cities, many natives more or less educa- 
ted in the English language find employment. That many 
among the native population have a strong desire to learn 
K nglish, and are now engaged in the study of it, in private, 
missionary, and Government schools and colleges. That, of 
those who begin this study, many do not acquire suflicient 
knowledge for any practical purpose, and only a small part 
of them learn it thoroughly. That when English education 
among the native popul: ition shall exeeed the demand for it 
as a qualification for employment, then one of the principal 
motives for acquiring it will cease, and the desire now so 
strong will exert much less influence. That the education of 
the great body of the people will always be in their respec- 
tive vernacular languages, and that those languages will be 
improved and enriched by works of science ‘and literature 
original and translated, in which encouraging progress has 
been made. That the E nglish language, including i its science 
and literature, will generally be a branch of education in 
the high schou!s and colleges; and all who aspire to a liberal 
education, will be expected to have some knowledge of it. 
But that the English is not likely in any part of India or 
Southern Asia to supersede the native languages, nor to 
become vernacular in any large community. 
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THE TALAING LANGUAGE. 


CoMPARATIVE philology is a science which, judging from 
its progress during the last half century, is destined to settle 
the question of the unity of the human race on immutable 
ground; and to do more for general history than all the 
books of Europe and the manuscripts of Asia together. 
Fifty years ago, there was a wide abyss between the west- 
ern world and India, but comparative philology has become 
the railway of history, uniting the nations; and Berlin and 
Benares are proximate neighbors. 

A comparison between the etymologies of Johnson and 
Webster shows something of the progress that has been 
already achieved, but Webster, though rich in his illustra- 
tions from the Arabic, rarely advances beyond the Indus, 
and never crosses the Brahmaputra. The great English 
lexicographer of the next century will probably lead the 
student into the land of Han, and among the Indu-Chinese 
nations. ire is traced by Webster through the various Eu- 
ropean tongues; but he might have found equally striking 
resemblances in China, where it is fan; or in Siam, where 
it is faz; or in Pegu, where it is pmant; or in Burmah, where 
it is m7; or in the Karen jungle, where it is me and me-i. 
So name is, in Chinese, ming; in Burman, ndma and ndme ; 
in Karen, ming and mz; and in Talaing, yemu. Fly is, in 
Chinese, fe’; in Burman, pyan; and in the Tavoy dialect, 
plan. The substantive verb which has s for its radical con- 
sonant in the Indu-European languages, is shee, in Chinese ; 
shi, in Burman; and in the Tavoy dialect, 7, which allies 
it with the Pali root hu, from which the present and future 
tenses of the verb éo be are often formed.* Similar illustra- 


* In conjugation the vowel of the root is changed, as: 


Present tense. First Future tense. Second Future tense. 
Per. Sing. Plur. | Per. Sing. Plur. Per. Sing. Plur. 
1 hoti honti 1 hehiti hehinti 1 hohissati hohissanti 
2 hose hot’ha 2 hehisi hehit’‘ha | 2 hohissasi hohissat’ha 
8 homi homa 3 hehimi hehima | 8 hohissami hohissama 
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tions of the identity of European roots with words of East- 
ern Asia might be multiplied indefinitely. 

Perhaps a greater variety of nations and a greater diver- 
sity of languages, are found in Farther India than in any 
other region of equal area, and yet no one appears to be 
indigenous. The Indu-European races have crossed the 
Brahmaputra, and established themselves and their lan- 
guage in Assam. ‘The Tartars have poured in from Tibet 
on the North; and, beside many hill-tribes, the Burmese, 
through their language, give indubitable evidence of Tibe- 
tian origin. On the East, the Tonquinese and Cochin-Chi- 
nese are known, from their tongues, to be offsets from the 
Chinese; while the Malay tribes have come up from the 
South, and possessed the land to 10° N. L.; and the latter 
have extended their language to the islands on the coast 
West of the peninsula, which are inhabited, two or three 
degrees farther North, by the Selungs speaking a dialect of 
Malay origin. The Nicobar Islands, four or five degrees 
West of the Selung Islands, are peopled by a race with a 
radically different tongue, which perhaps migrated from 
Summatra; while the Andamans North of them, as well as 
the interior of the large Nicobars, are inhabited by a negro 
race, speaking a language w idely diffe or from any known 
in the East, but polysyllabie, and probably re lated to that 
spoken by the Negro races of Polynesia. 

The number of nations among the Indu-Chinese who 
speak languages derived from the Chinese is much less, how- 
ever, than is usually supposed. The Tai, which includes the 
Siamese, Laos, Shyan, Khamti and Ahom, is probably de- 
rived from the Chinese. Its tones, its alphabetic powers 
and its grammatical principles, are Chinese. It has an initial 
b, and a few final consonants, not found in the general lan- 
guage of China, but which all exist in the dialects; and it 
is with the spoken, and not with the written language, that 
the comparison can properly be made. These Tai- -speaking 
tribes, which inhabit a belt of Jand running North from the 
Gulf of Siam to China, form the western limit of the purely 
monosyllabic languages. West of the Tai race, and imme- 
diately North of the tribes speaking the polysyllabic Malay 
tongue all was — ally the on of the Talaings, ex- 


* The Tavoyers, now found Sinn the Malays cial the ‘ Talaings, are a 
colony of Burmese from Aracan. This is evident from their own traditions, 
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tending from 15° N. L. to the neighborhood of Prome, three 
or four degrees farther North, and from Cape Negrais to the 
Siamese boundary. 

The Talaing language has the intonations characteristic 
of the Chinese family, but to a much less extent than the 
Chinese itself, the Tai, or the Karen. The roots are princi- 
pally monosyllabic; but, as in both Burman and Karen, 
many are formed on the polysyllabic principle: a consonant, 
most frequently a smooth mute, with its inherent vowel, 
constituting a syllable, without any signification in itself, 
being prefixed to a monosyllabic root to form a new word. 
Thus, kami, new; khaming, a turban; tala, master, lord; 
pareh, ugly ; yému, name—with a multitude of others, differ 
in no respect from dissyllabic words in the Indu-European 
tongues. 

The Talaing is remarkable for its numerous compound 
consonants, many of which are not found either in Chinese, 
or in the other Indu-Chinese languages. Nearly all the 
smooth and aspirated mutes, and the liquids, are compounded 
with the nasals m and x; forming such compounds as km, 
khm, chm, chhm, tm, thm, din, pm, phm, mn, kn, khn, sn, ln, 
sm, and others. Some of these appear to be abbreviations 
of polysyllabic words. For instance, mnzh, man, is clearly 
of common origin with the Sanskrit manuja; and srom, 
snake, must have the same source as the Hebrew »7w, and 
the Cashmeeree sareep and sriph. i 

The grammar of the language is exceedingly simple: the 
subject usually preceding the verb, and the object following 
it,asin English. Like all the other Indu-Chinese languages, 
grammatical distinctions are made by particles, prefixed or 
suffixed; but these are much fewer in ‘'alaing than in either 
Tai, Burman, or Karen. Noun-particles are usually prepo- 
sitions, as in western languages. For example: 

pdoa sangi or sngi, in the house. 

au on “ . 

sman “ under 
gamok * before “ 
plot * behind “ 


as “ 
“ 
Zs 





and from the peculiar dialect which they speak, it being nearly related to the 
Aracanese Burman. There are, it may be also alded, several large Talaing 
settlements in the Province of Tavoy, where the villagers speak Talaing, and 
where Talaing is exclusively taught in the monasteries. At what period these 
colonies were formed, is not known. 
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In its vocables, the Talaing is the most isolated language 
in Farther India. Its roots are not allied to Tai, Burman, 
Karen, Toungthu, Kyen, Kemee, Singpu, Naga, Manipuri, 
nor any other known language spoken by the Indu-Clinese 
nations.* Nor is it cognate with the Chinese, or Tibetian, 
or any other of the Tartar tongues of which specimens have 
been published. It is not related to the Sanskrit or Hindee 
families of northern Hindustan; nor to the cultivated 
tongues of Southern India and Ceylon, the Teluga, Carnat- 
aka, Tuluva, Tamil, Mal: ayalam, Mal: ibe wi and Singalese. I 
have compared the Talaing with vocabularies of all these 
and others, and find it radically different; though here and 
there words of apparently common origin may be discovered. 
Whence, then, has it been derived? In central Ilindustaa, 
there are several wild tribes, inhabiting the mountainous 
regions, which are called Koles, Oraons, and Goands, em- 
bracing various sub-tribes known as Sontals, Bhumijas, 
Mundalas, Rajimalis, and by other names, whose languages 
seem to have had a common origin. The first notice of 
these people which I have seen, was published by Lieut. 
Tickell in 1840, in a paper on the Koles, whom he denomi- 
nates Hos. This paper affords the most complete view of 
the people and their language, that has yet been made pub- 
lic; and from this it is apparent, singular as it may seem, 
that the Talaing language has a radical affinity with the 
Kole. The first six numerals, the personal pronouns, the 
words for several members of the body and many objects 
of nature, with a few verbs, are unquestionably of common 
origin; while many other words bearing a more remote 
resemblance, are probably derived from the same roots. 
The following brief vocabulary is given for comparison.t 


English. Talaing. Kole. 
man mnih male 
head kdop kupe 
eye mot met 
nose muh mooa 
ear kto khetway 





* T have not been able to obtain any specimens of the ] anguage of Cambo- 
dia for comparison ; and cannot, therefore, affirm or deny any thing respecting 


that. 
+ See Journal of the Asiatic Society of Bengal, for Nov., 1840; and for Nov., 


1848. Words for comparison have been taken from both articles. 





English. 
mouth 
tongue 
hand, arm 
breast 
foot 
mother 

“ 
horn 
bone 
oil 
tiger 
hog 
fish 
fowl 
egs 
earth 
sun 
moon 
mountain 
stone 
water 
salt 
cocoa-nut 
weep 
hear 
take 
fat 
thin 
thirst 
hunger 


thou 

he, she, it 
this 

one 

two 

three 
four 

five 

six 

to be 
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Talaing. 
paing 
létaik 
tau 

to 
jaing 
yal 

mi 
krang 
jaut 
kling 
klé 
klik 
ka 
chaing 
khmai 
ti 
tngoa 
kétu 
do 
tmom 
dai 

bo 
preau 
yeam 
ming 
keat 
kron 
sri 
litau 
klo 

oa 
mneh 
nyeh 
nau 
mwoa 
ba 

pi 
paun 
mesun 
tareau 
num 


Kole. 

bai 
alang 
tee 

toa 
suptijanga 
aya 

mai 
dring 
Jang 
ning 
kula 

kis, sukri 
haku 
seem 
kirpan 
ote 

singi 
chandu 
dongar, toke 
tongi 
dah 
bekh, booloong 
boorka 
yam 
mena 
kinda 
kiriena 
serua 
titang 
kire 
aing 
nien, am 
ini 

noa 
moy 

bai 

pia 
ponia 
monaya 
turia 
minna* 





* A few words in this list might be referred to other languages: thus, the 


Malay word for fish is tkan ; but the Malay is clearly not a cognate language. 
Again, the Chinese h’hoo, earth, and tsdh, foot, are not very unlike the Talaing 
words, but more so than the Kole. 
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The Chinese, the T'ai, the Burman, the Karen, and all the 
known languages of Farther India, including the Assamese, 
are known to use numeral affixes; while the Talaing lan- 
guage stands alone, and, like Occidental tongues, unites the 
numeral to the noun. Thus a Talaing says: dkdbaing bd, 
two papayas; tmom pi, three stones; and sngi paun, four 
houses. While in Chinese, and in all the other Indu-Chinese 
languages, the numeral is united to an affix. The Kole has 
the same idiom as the Talaing. A singular noun, in Kole, is 
made plural by aflixing ko; and in Talaing there is a plural- 
affix fav. But what confirms, still more, the idea of a com- 
mon origin for the 'l'alaings and Koles, is their name. One 
tribe among the Koles are called Oraons, who, at an un- 
known period, were driven by the Brahmanical Hindus from 
the neighborhood of the Ganges. ‘It is these Oraons,” writes 
Lieut. Tickell, “‘ who first give us accounts of a people called 
Moondas, whom they found in possession of Chootia Nag- 

”? ry - . 
poor.” ‘These Moondas, now, call themselves Hos, but are 
more generally known as Koles. J/oond, their ancient name, 
is almost identical with J/oan, the name by which the Ta- 
laings now call themselves; and it would be difficult to find 
any two nations, of a different origin, with names so nearly 
the same. 

All history, Burmese as well as Talaing, represents the 
Talaings as a civilized people, and in possession of Buddhist 
teachers and the Buddhist Scriptures, at an earlier period 
than the nations around them. A Burman inscription on 
Ramree Island, dated A. D. 1785-6, states that the venerable 
Sona and the venerable Uttara introduced, and established, 
the religion of Buddha in Thadung B. C. 307; but that 
Buddhism did not become paramount in Burmah till A. D. 
1057, when the Burmese monarch invited the learned from 
Thadung to settle in his capital at Pugan, where Buddhism 
was ultimately established, through the instrumentality of 
the descendants of Sona and Uttara.* According to the 


* See Journ. of the Asiatic Soc. of Bengal, for May, 1834, where the trans- 
lator says: “ Which was done through the instrumentality of Sonathera and 
Uttathera, and their disciples and survivors.” In the previous part of the 
inscription, as translated, they are represented as coming to Thadung thirteen 
hundred and sixty-four years before, which shows that the old gentlemen, as 
well as their “survivors,” were well entitled to the epithet “venerable,” as 
W’tera may be adequately rendered. There is no such anachronism, however, 
in the original. In the Burman, there is only one word for “disciples and 
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Singalese books, Buddhaghosa’s native country was Swar- 
nabhumi, which, as I have shown in another place, was 
the’ ancient classic name of Pegu.* A Singalese compen- 
dium says: “Jn the sixth year of the reign of the king 
Maha-Naaone, and in the year of Budhu 930, the high-priest 
Buddothegooseke Terun-wahanse, coming to the island of 
Ceylon, composed the books called Visuddhimarge, ete. 
Upon his return to Swarnabhumiye, he composed the Turn- 
pittike also, and employed himself in teaching the doctrine 
of Budhu.”+ 

It seems highly probable, then, that the Hindus colonized 
Pegu at an early period; and this is confirmed by the fact 
that ancient Pali and Sanskrit inscriptions have been found 
in Malacca, not two kundred miles South of the Tenasserim 
Provinces, which prove that Hindu settlements formerly 
existed there, though they have left no other traces than a 
few half obliterated inscriptions on the rocks in the forest. 
The Hindu colonists in Pegu may have perpetuated them- 
selves by amalgamation with some native tribe; and it ap- 
pears from Aracan history, as quoted by Capt. Phayre, that 
a native tribe, called by the Burmese Thodun, have in fact 
been merged and lost in the Talaings. There is also a semi- 
civilized tribe scattered in Pegu, Burmah and the Tai coun- 
try, who call themselves Paau, but who are better known 
as Toungthus, who claim to have been the original inhabit- 
ants of Pecu. Their language, however, does not prove any 
intimate relationship with the Talaings; for, although it has 
a few words of common origin with words of the Talaing, 
the same may be affirmed of most of the languages spoken 
around them, and more especially of the Karen. 


survivors,” which is anway. The expression is curious, as showing that the 
first propagators of Buddhism in this country were not ascetics, for it is only 
applied, so far as I am aware, to lineal descendants. 

* See Journ. Am. Or. Soc., vol. ii. p. 334. 

+ See Upham’s Sacred and Histor. Books of Ceylon, vol. iii. p.115. Turnour 
makes him a native of Magadha; but in Upham’s translation of the Maha- 
wanso it is merely said that he “came from Jambu-dwipa,” a name which is 
as often applied to Pegu and Burmah, as to Hindustan. Upham’s date, too, 
“the year of Budhu 930,” is precisely the same as that in the Burmese books. 
The 949 of Essai sur le Pali par Bournouf et Lassene is probably an error of 
the press in the book from which they quote. 

t I have reserved the Toungthu for an article on the Karen language, with 
which it appears to be cognate. 

@ p. 62. 

VOL. IY. 37 
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It does not appear probable, that the language of the Ta- 
laings was reduced to writing before the introduction of the 
Buddhist Scriptures, or more would have been found on 
record in relation to their early history. Nothing of their 
ancient history can be gathered from their books, beyond 
the repr esentation that, in the days of Gautama and Asoka’s 
missionaries, they were dwelling on the Gulf of Martaban, 
with Thadung for their capital. The alphabet now used is 
manifestly derived from the one which Prinsep regarded as 
having been in use in the third century before Christ. The 
approach of that ancient alphabet to the Talaing, may be 
traced through the Amaravati inscriptions, of which the 
characters are nearer the Talaing than any other alphabet 
that has been discovered in Hindustan. ‘The next link is 
found in the fragment of an inscription from Tokoon in 
Malacca, published in the Journal of the Asiatic Society of 
Bengal.* This resembles the Amaravati, and both are char- 
acterized by having the tops of the letters, more especially 
right lines, surmounted by small curves. Another inscrip- 
tion, found also by Col. Low near Keddah in Malacca, ap- 
proaches the Talaing much nearer, and proves a connection 
between the Talaings and the people of Malacca, at a former 
period.t The characters of these Malacca inscriptions agree 
with the Kutila of the ninth and tenth centuries, in which 
the vowel-marks of e and o precede the consonants to which 
they belong, as in the Talaing, Burman and all the Indu- 
Chinese alphabets; a form that has been obsolete in the 
Sanskrit for many centuries. A table of the alphabets of 
these inscriptions, so far as known, compared with the mod- 
ern Talaing, is given in the following lithographed pages. 

The hk, which * was originally a cross, like the Ethiopic ¢, 
had, w hen the second inscription on the Allahabad pillar 
was written, seven centuries after the first, the horizontal 
line slightly curved downwards; and in the Keddah inscrip- 
tion the curve has become a semicircle, so that the character 
resembles the Ethiopic ha. The next step, to the present 
character formed of two curves, waseasy. ‘The 2, originally 
a perpendicular raised on a base line, resembling the Syriac 
n and the Cufic b, with the base prolonged, had become a 


* See the Number for July, 1848. 
+ See Journ. of the Asiatic Soc. of Bengal, for March, 1849. 
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perpendicular with a loop, in the Gaya alphabet; and this 
is precisely the form of the letter in both the Malacca in- 
scriptions; and when written under the line, it has the same 
form in the modern Talaing. The square Pali must have 
been formed subsequently to this, for it adds to the character 
a double line at the top. The ¢’A, which retained its ancient 
form of a circle with a dot in it, to the fifth century, resem- 
bling the Phoenician ¢, is changed, in the Keddah character, 
to a circle with a horizontal diameter; approaching the Ti- 
betian of the seventh century, where the same letter is a 
rectangle with a diagonal drawn in it. To draw the line 
erpendicularly, as in the square Pali, was the next step. 
‘he character in its original form of a circle with a dot in 
it, is still used by the Talaings, though with the sound of 6; 
and it is remarkable that it has no place in any other alpha- 
bet in Farther India. 

The alphabets found on the eastern coast of this penin- 
sula present unequivocal marks of a Singalese origin. The 
Cambodian has letters differing widely in their forms from 
those used on the western side, and almost identical with 
the Singalese, as, for example, kh and v. The Siamese 
alphabet, which is the most modern East of the Ganges, was 
probably formed within the last four or five centuries, on 
the basis of the Cambodian. The ancient Singalese is said 
to have been composed of seven elements; but the modern 
Siamese is still more simple: the loop with a turn, a straight 
line, and the three sides of a rectangle, with some modifica- 
tion of one of its sides, being the only elements which enter 
into the Siamese alphabet. 

In the interior of the country, on the contrary, the alpha- 
bets appear to have hada Talaing origin. This is distinctly 
seen in the Laos, which has in several instances two charac- 
ters to represent the same consonant-sound, but with different 
inflections, as in Talaing where the inherent vowel also 
varies. Thus, the character marked ga in the table, as cor- 
responding to the Pali letter of that power, is pronounced 
ké in the spoken Talaing; and ba is pronounced pé. The 
Ahom, Khamti and Shyan alphabets, it appears to me, have 
also been formed from the Talaing, rather than from the 
Burman, to which they have been referred, because the 
broad diphthong aw is made by a dash to the right over 
the consonant, as in Talaing, while in Burman no such char- 
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acter exists. The same dash may be seen in some old San- 
skrit inscriptions, referred, I believe, to the fourth or fifth 
century, where it represents @ ;* and the inscriptions from 
Malacca exhibit an infusion of Sanskrit, such as is never 
seen in writings from Ceylon. One line in each of the Ma- 
lacca inscriptions contains the same words, and for the con- 
venience of comparing the two characters, a lithograph of 
the two parallel lines accompanies this paper. The tirst has 
the Sanskrit anuswéra where in the more modern character 
a final m occupies its place, made final by writing the final 
consonant of the next word, 4, under it. In one instance, 
the line which removes the inherent vowel at the end of a 
word is written under the consonant, as in Sanskrit; and 
the same mark is now used in Talaing, only written over 
the letter. While in both inscriptions the anuswéra is joined 
by a line to the letter over which it is placed. 

These investigations lead to the conclusion, that, while 
Siam and Cambodia received their religion and literature 
from Ceylon, the whole western coast of Farther India was 
civilized by people direct from Hindustan, probably from 
the ancient kingdom of Kalinga.t+ 


* See “Inscription on the iron pillar at Delhi,” in Journ. of the Asiatic 
Soc. of Bengal, for July, 1838; and “ Inscription on the Kuhaon pillar,” ibidem, 
for January, 1838. 

+ Kappal means ship in Tamil; kabung, in Talaing; but both are probably 
derived from the Malay kapail. 
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ON THE KARENS. 


THE Karens, though but recently discovered as a people, 
are perhaps a more remarkable and interesting race than 
any other, of equal numbers, and in a similar stage of civil- 
ization, now known to Kuropeans. They are found scat- 
tered among other tribes of people over a territory extend- 
ing from 28° to 10° N. Latitude and from 99° to 93° E. Lon- 
gitude. They compose perhaps three or four distinct tribes, 
approaching each other in their ethnological peculiarities 
sufficiently near to render it proper to class them as of the 
same race; yet but two tribes have become much known to 
Europeans. ‘The Kakhyens, inhabiting the immense terri- 
tory to the North of Ava, of whom little is known, and the 
Karen-nees or Red Karens, so called not from their com- 
plexion, but from the predominance of red in their dress, 
are unquestionably of the same race. The character of the 
two tribes which are most known, with something of their 
traditions and history, has become familiar to the mission- 
aries who have been laboring among them, with marked 
success, for the last twenty years. These tribes were first dis- 
covered by Europeans, so as to be much known, in 1824-7; 
and such has been their history since that period, in respect 
to Christianity, as to render a statement of their peculiari- 
ties as a people a matter of much interest, not only to the 
man of science but also to the philanthropist. The whole 
of Farther India, from Assam, or the Burramputra, to the 
borders of China, and from Thibet to the Straits of Malacca, 
is inhabited by a branch of the great Mongolian family, all 
the different tribes of which have many striking features in 
common; and this remark will apply not simply to their 
physical structure, but also to their mental peculiarities; and 
with much force also to their religions, their mythologies 
and their various forms of superstition. The prevailing re- 
ligion is Boodhism; and hence much of their mythology and 
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superstition has taken the form which that system of reli- 
gion tends to induce. Yet there is an influence, or a sub- 
structure, which seems to underlie this system, and though 
directly opposed to Boodhism, has never been demolished or 
materially weakened among the masses of the people. This 
sub-structure of sentiment or belief among the masses of 
Farther India has been adhered to by the Karens more 
closely than by any other race. The Peguans or Talaings, 
Bikethas, Tongthoos, and the Shans or the different races 
in the empire of Siam, have more fully embraced the mani- 
festly later system of Boodhism, and are idolaters deriving 
their superstitious ideas from thence. ‘This is also the case 
with one of the two Karen tribes whose ene we 
know. But the other tribe—and it is the tribe which has 
yielded with far greater promptitude to the faith of Chris- 
tianity—with which this sketch will be principally con- 
cerned, has retained the ancient religion with far greater 
distinctness and purity. Hence, though many of their tra- 
ditions have a common origin with those of the races among 
whom they are scattered; and their myths are often evi- 
dently those common to many or all of the races of this 
part of India; yet there are many peculiarities belonging 
to this tribe, which both indicate their priority of existence, 
and afford in many other respects interesting subjects of 
investigation. 

The two tribes of Karens whose circumstances are most 
known, are designated, in the dialect of the principal one, as 
Sgau and Pgho Karens. But the word Karen is of Burman 
origin, and is rarely or never used by the people themselves: 
Pyah-kenyuii, which means man in their own language, 
being the only name by which they call themselves. The 
latter of these tribes, the Pgho Karens, are evidently a much 
less primitive race than the Sgau. Though their dialect is 
very similar, and partakes much more of the Karen than of 
the language of any other tribe, yet this tribe is called by 
the Burmans the ‘i'al: ung Karen, which would indicate a 
mixture of T'alaing and Karen blood. In physical structure, 
many of this tribe differ more widely from the other than 
do any of the other tribes which are reckoned as wholly dis- 
tinct; yet upon the whole they resemble the general type of 
the Karen more nearly than they do any other. The Pgho 
or Talaing Karens are much the most vigorous and robust 
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tribe—with a full chest and remarkably large limbs and arms. 
The females are generally short but very stout, with the face 
large and square, cheek-bones not particularly prominent, 
the lips thick, and the nose large and tending to flatness at 
the opening of the nostrils. ‘This tribe has a considerably 
darker complexion than the Sgau or pure Karens. 

It would not be an easy matter to give the exact type of 
the Karen race. In many respects it would be difficult to 
distinguish them from the general Farther Indian type, which 
may be regarded, in relation to the rest of the human family, 
as a distinct type, by itself, differing in many important par- 
ticulars from any other. If individuals of all the different 
tribes now occupying that immense territory were brought 
together and divested of their conventional peculiarities of 
dress, it would be impossible, for the most part, to distinguish 
them by races. They would blend together in too many 
particulars of complexion, contour of face, general height 
of stature and form, to render possible any natural classi- 
fication which would approach to their present distribu- 
tion. It is therefore probable that as a family of tribes 
they had a common origin. Yet the Sgau, or, as we choose 
to designate them, the pure Karens, would differ more 
widely from the general type than would any other indi- 
vidual tribe. They are generally small in stature, and give 
striking indications of deterioration as a race. A general 
languor marks their movements. This is the case particu- 
larly with the females. Their complexion in general is 
lighter than that of any of the other tribes among whom 
they are scattered; and in this respect they approach much 
nearer the Chinese than any of their neighbors. This cir- 
cumstance may give weight to a tradition which will here- 
after be alluded to, indicating their northern origin, or an 
origin nearer that of the original Chin or Sin race. With 
these slight differences, they fall into the Farther Indian 
type, which differs considerably from the Chinese and the 
Tartar. They fall in half way between the Chinese and the 
Peguan or Talaing. 

I. Origin of the Karens. 
The question of the origin of the Karens will perhaps 


never be satisfactorily answered. The Rev. F. Mason re- 
marks, in a work entitled Tenasserim: “When I first came 
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to this coast [more than twenty years ago] the Karens were 
regarded as the aborigines of the country; but they were 
probably in reality the last people to enter it, among the 

various tribes that the British found here when they took 
possession of the Provinces. They regard themselves as 
wanderers from the North; and one of their traditions states 
that a party of them came across ‘the river of running sand,’ 
on an exploring tour, before the Shans were established at 
Zimmay,* and returned again. ‘The crossing of this river 
of running sand is regarded as having been an arduous work, 
They understand by these waters, or river of running sand 
(the words admit of either rendering), an immense quick- 
sand, with the sands in motion like the waters of a river. 
The tradition was quite unintelligible to me until the journal 
of Fa Hian, the Chinese pilgrim who visited India about the 
fifth century, threw a sunbeam upon this expression. He 
constantly designates the great desert North of Burmah and 
between China and Thibet, as the ‘river of sand;’ and in 
the Chinese map of India a branch of this desert is seen to 
stretch down South for several degrees of latitude, and then 
turn and run westward for a long distance. This desert is 
marked ‘quicksands.’ There can, therefore, scarcely be a 
rational doubt but that this is ‘the river of running sand’ 

which their ancestors crossed at a remote period before 
Zimmay was founded.” 

Since the above opinion was expressed, a new circum- 
stance in respect to the locality of the Karens has come to 
light, which may have a bearing upon the question of the 
more original territory occupied by them. A wanderer from 
Yunnan, the district above Laos and reaching to Thibet, 
and so far North that he had seen snow and frost, for which 
the Karens in the Provinces have no word which they re- 
tain, arrived in Tavoy some four years ago. He has since 
been in the schools, and has learned to read, and manifests 
an energy of character uncommon to any Karens in the 
more southern districts. His route led him through parts 
of Laos, Burmah and Siam. His accounts of the Karens 
in his native country are peculiarly interesting and import- 
ant, and are reliable as the simple statements of an unso- 
phisticated man. He has not only revealed some new words 





* The name of a province and city in the interior of Siam. 
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in the language, or words which from disuse had been wholly 
forgotten, but has explained the meaning of others which, 
though in existence in unwritten speech, were no longer in 
common use. An example of the former is nahwah for 
snow ; and of the second, thai for plough. The former had 
been wholly forgotten, and the latter, though still retained 
in memory, is not used by the Karens any where within the 
Provinces, as they have no implement corresponding to it. 
The implement used by the Karens and Burmans of the 
Provinces and the Burman Empire, so far as known, is called 
by the Karens a krah, and is a species of harrow. The word 
indicating its use, is guah-krah, to scratch or harrow up with 
the krah. But the thai of the northern Karens is made of 
iron, unlike the krah of the South which is made wholly of 
wood. The thaz well resembles a small forged garden-plough, 
common in this country twenty years ago. Another point 
of difference is that the that is made by the northern Karens 
themselves, indicating a far greater degree of civilization 
than exists among the southern Karens. 

The Karens of that country are principally independent; 
but, occupying a territory adjacent to the Burman Empire, 
they have been often attacked and many of them destroyed 
by their more powerful neighbors. They cultivate the soil, 
and seem to have carried the arts and habits of civilization 
to a much greater extent than their brethren of the South. 
They do not reckon themselves by villages or cities, or by 
tribes, but by families; and their social usages are strictly 
patriarchal in their nature. A family to the extent of three 
or four hundred occupy a single house, in much the same 
way as among the Dyaks, the ancient inhabitants of Borneo. 
The house, or patriarchal habitation, is an immense structure, 
but appears to be built of the same slight materials generally 
used by the southern Karens, and by the inhabitants of 
Farther India generally. It is made by sinking posts of 
large size firmly in the ground, and inserting beams or joists 
through the posts, seven or eight feet from the ground; and 
upon these laying the floor with slits of the bamboo; and 
then weaving mats of the same slight material for the sides 
of the house, and thatching the roof with the palm-leaf. 
The house is then partitioned by bamboo-matting into courts 
and halls, eating and sleeping rooms. A discipline and regu- 
larity seems to be established in these habitations, which 
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both secures internal harmony and respect and character 
for authority and power abroad. This territory, comprising 
a part of northern Burmah and Yunnan, might suggest 
itself as the original seat of the Karen race; from which 
companies have at different times wandered to the South, 
many perhaps long beiore the company spoken of in the 
tradition alluded to above. 

We are not fully prepared, however, to admit that the 
Karens are not the aborigines of Burmah, notwithstanding 
the above tradition. Even though the hypothesis of their 
original rallying point, or origin as a nation, after the gene- 
ral dispersion of the human family, of which they have a 
supposed tradition, was the region South of Thibet and 
West of China, still there is room to question whether they 
did not gain a footing farther southward, so as to be prior 
to the Burmans in those regions. 

The reasons which may be given in favor of the idea that 
the Karens are the aborigines of at least much of Burmah, 
are as follows. First, it is the opinion of the Burmans of 
the south-eastern Provinces, that they are so. The word 
Karen in the Burman is Aayen or Ayen, with the y-sound 
like vr, which is the more general in colloquial use. This 
word means first or aboriginal. In the second place, they 
bear the character of aborigines in their relationship to the 
dominant races. They are much more simple and primitive 
in their manners, and in their ideas of a future state; and 
submit to their political masters with great reluctance, never 
mingling and never having been brought to amalgamate 
with them. Again, the Karens call themselves by a name 
which means man, without any limiting epithet. 

Again, one of their ancient traditions distinetly fixes their 
location on the eastern side of the Bay of Bengal, or on the 

eastern side of a body of water which they call Kaw or Kho, 
The present inhabitants have lost the meaning of these 
words, and the so-called body of water has become a mys- 
tery to them, so ancient is the tradition which refers to it. 
Yet the tradition, when examined, carries with it its own 
explanation. “Kaw, aceording to our ancestors, is a river 
or body of water to the West. They represent the buceros, 
or horn-bills, as migrating across it in seven days. As soon 
as the rainy season begins, the horn-bills migrate to the 
other side of the Kaw, to the country where it is dry season, 
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which is a seven-days journey. They there lay their eggs, 
and raise their young. Again, when ‘the dry season returns 
here, it is wet Season on the opposite side; and the horn-bills 
return across the Kaw to this side, and after a journey of 
seven days arrive again in this country.” Again: “ Kho-lo 
or Kaw-lo, the river Kho or Kaw, is a compound. Of the 
meaning of this expression, or to what river or body of 
water it refers, we are now ignorant. It is preserved in 
tradition, that it is an immense body of water, the largest 
in the world, lying to the West; and that it runs back 
towards its source.” This tradition and one or two others 
which refer to the same body or bodies of water, plainly 
indicate the Bay of Bengal. The difficulty seems to be in 
applying the word Jo, which is now used for a stream, to a 
body of water so large as the Bay of Bengal. But it some- 
times refers to the ocean, and need not be wholly restricted 
toariver. It is a fact, that the rainy and dry seasons ex- 
actly conform to the tradition. The wet season begins on 
the western side when it ends on the eastern, and vice versd ; 

and perhaps the habits of the horn-bills also conform, for I 
do not remember to have seen them on the eastern coast, 
during the rainy season, though they are seen in great num- 
bers in the dry season. From this tradition we infer that, 
from a period very remote, the Karens have occupied the 
country which they now occupy on the eastern side of the 
Bay of Bengal. A marked circumstance which fixes the Bay 
of Bengal as the Kaw of antiquity, is that it reverts or runs 
towards what is naturally taken to be its source. <A strong 
current sets to the North from Achen-head, or the upper 
end of the island of Sumatra, and passes the Nicobar islands. 
This would be taken by the inhabitants of the eastern shore 
of the Bay, as a running back to its source, since all the 
rivers of the Burman Empire run directly to the South, and 
opposite to this current which is mid-way of the Bay. This 
body of water is said, in tradition, to be the largest in the 
world, showing that at some remote period the Karens had 
either crossed it, or had been familiar with those who had; 
as is also indicated in the tradition of the migration of birds, 
and the peculiarities of alternate wet and dry seasons. No 
other body of water can answer to this description ; and it 
is evident that no larger body of water had ever been seen 
by them, within the reach of their tradition. We may con- 
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clude, therefore, that the eastern shore of the Bay of Ben- 
gal has been their habitation from time immemorial; and 
perhaps before the Talaing, the Burman, or thte Siamese Em- 
pire was in existence. But that they did not first form as a 
nation, or race, far to the North of the Provinces of south- 
eastern Burmah, we would not pretend to affirm. It is 
highly probable, that when the territories of Yunnan and 
Laos and northern Burmah come to be explored, very many 
of this interesting race will be discovered, and many more 
of their traditions brought to light. 

A tradition preserved by the Moans or Talaings, who are 
manifestly a more ancient people in Farther India than the 
Burmans, shows that the Karens were already in possession 
of the country to the East of the Bay of Bengal, when they 
themselves first made their appearance in their southern 
progress, as far as the promontory of Martaban. “It is also 
incidentally mentioned,” says Mr. Mason in his Zenasserim, 
“that at the period of this visit [a visit of Gaudama to the 
Talaing kingdom], Tavoy and Mergui were inhabited only 
by Nats and Beloos. From this concentration of testimony, 
derived from various sources, it would appear that, several 
centuries before the Christian era, there existed at Thatung 
a people [the Talaings] who were then deemed civilized, 
while they were surrounded by tribes regarded as barbarous, 
for beloo is a term nearly equivalent to wild man.” That the 
Beloos were Karens, may be inferred from the fact that the 
island South of Martaban, and perhaps the spot referred to 
by the tradition, was called Beloo, and when first discovered 
by Europeans was found to be almost exclusively inhabited 
by Karens. And the fact that the Beloos extended as far 
South as Tavoy and Mergui, at the earliest knowledge of 
the most ancient of the Burman family, clearly points out 
the great priority of the Karens, even in these countries 
along the shore of the Bay. 

In reference to the distribution of the Karens, the Rev. 
Mr. Kincaid remarks: “The result of all my inquiries is, 
that Kakhyen is only another name for Karen. All these 
mountain-tribes,* through the whole extent of the Shan 
country, and still North into Thibet, are called Kakhyens, 
except in the Hukong valley, between Mogoung and Assam 





* The appellation “mountain-tribes” indicates simply the distinctive and abo- 
riginal habits of the people, not that they are always dwellers on mountains. 
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fon the western border of northern Burmah], where they 
are called T’hingbau-Kakhyens. The whole mountain-country 
between Mogoung and Cathay is inhabited by the same peo- 
ple. Around the Martaban gulf, and thence inland as far 
as the Burman population has ever extended, the mountain- 
tribes are called Karens. Between Rangoon ‘and Toungoo, 

and between Toungoo and Ava, they are very numerous; as 
also between Toungoo and Monay, a Shan city about two 
hundred and fifty miles Kast of Ava. There are some tribes 
scattered along between Burmah and the Shan States, called 
Karen-nee, Red Karens, and these extend as far East as Zim- 
may. ‘These are less civilized than those who live in the 
vicinity of Burman towns. Some have erroneously consid- 
ered them as belonging to the Shan family. Their language 
and every thing else pertaining to them is Karen. In addi- 
tion to this, the south-eastern part of Thibet is inhabited by 
Kakhyens; at least I have reason to believe so, as the Shans 
who live in the most northern part of Burmah and adjoin- 
ing Thibet, call the country ‘the Kakhyen country.’ It will 
be seen, then, that these mountain-tribes are scattered over 
a vast extent of country, and their population I make to be 
about five millions.” Other distinctive reasons have been 
given for connecting the Karens with the Chinese, and the 
Thibetians, of more or less importance and weight. Among 
these are affinities of language, in words, and the manner of 
reckoning time among the Karens and Thibetians. That 
they may r have followed the Burramputra in its course North 
of the Himalaya mountains, from the vicinity of Central 
Asia, at a very early period of the world’s history, is not 
improbable. They may have been the first to come from 
that centre of the most populous of the great branches of 
the human family; and been followed by successive waves 
along the same channel, until the whole Chinese domain 
was peopled, as well as that of Farther India. The western 
boundary of the Burman Empire, West of the Irrawaddy, 
is the line between two distinct races, as it is the line be- 
tween the two Indias, the inhabitants of Hither India being 
of a wholly different type from those of Farther India. But 
passing North and East from Farther India, the same type 
grows sharper in its peculiarities and outlines, until it 
assumes in the Chinese Tartar the sharp angles of the Mon- 
golian development. 
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Il. Karen Traditions. 


The next point of interest in reference to the Karen race, 
is their early traditions; and so striking is the resemblance 
of some of these to the language of Scripture that the early 
missionaries advocated the idea that the Karens belong to 
the Jewish race. The Rev. Mr. Mason drew an extended 
parallelism between their language and the Hebrew, and 
attempted to prove that they might belong to the Ten Lost 
Tribes. But this idea has, I think, been w holly abandoned. 

The Karen traditions concerning God attribute supreme 
government to him. He is called “Yu ah, which approaches 
the word Jehovah, or Sim", as nearly as possible in the 
Karen idiom. He is not’ subject to sickness, nor to death, 
and is the creator of the universe, that is, of ‘all that is visi- 
ble to man. The name Jehovah was regarded as too sacred 
for utterance, and perhaps this became a reason for forget- 
ting, to a great extent, in later generations, the character of 
the. being himself, The traditions concerning God and the 
creation run as follows. 

“God is immutable, eternal. He was from the beginning 
of the world.” ‘He is everlasting, and existed at the be- 
ginning of the world.” “He existed in the beginning of 
time. The life of God is endless. Generations cannot mea- 
sure his existence.” “God is complete and good, and through 
endless generations will never die.” Again: ‘God is om- 
nipotent, but we have not believed him. God created man 
anciently. He has a perfect knowledge of all things to the 

resent time.” “The earth is the footstool of God, and 

eaven his seat. He sees all things, and we are not hid 
from his sight. He is not far from us, but in our midst”— 
showing that God was believed to be a spirit. More par- 
ticular allusion to the specific work of the creation, and an 
almost exact resemblance to the Scripture history of it, is 
found in other traditions. ‘He created man, and of what 
did he form him? He created man at first from the earth, 
and finished the work of creation. He created woman, and 
of what did he form her? He took a rib from the man and 
created the woman.” Again: “He created spirit or life. 
How did he create spirit? Father God said: ‘I love these 
my son and daughter. I will bestow my life upon them.’ 
He took a particle of his life, and breathed it into their 
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nostrils, and they came to life and were men.” “Thus God 
created man. God made food and drink, rice, fire and wa- 
ter, cattle, elephants and birds.”* 

In order to the appreciation of a tradition still more 
striking than the one in reference to the creation, it is neces- 
sary to allude to the belief of the Karens relative to the 
evil being by whom the man and woman first created were 
induced to transgress the commands of God. This evil 
being is variously designated in the Karen traditions, ac- 
cording to his influence on men, and his relation to the 
other state of existence. His impersonation 3 is sometimes 
male, and sometimes female. He is called Nauk’plau, in 
allusion to his having tempted men to forsake God and 
then abandoned them to destruction, as the hen drives from 
her her weaned chicklings. 


“ Nauk’plau at the beginning was just, 
But afterwards transgressed the word of God. 
Nauk’plau at the first was divine, 
But afterwards broke the word of God. 
God drove him out and lashed him from his place : 
He tempted the holy daughter of God. 
God lashed him with w hips from his presence ; 
He deceived God’s son and daughter.” 


The being thus described was the agent in the temptation 
and destruction of man, and the following is the tradition 
in reference to that ev ent, which we translate as literally as 
possible. “Pa Ywah, our father God, spoke and said: ‘My 
son and my daughter, I shall make for you a garden, and 
in the garden will be seven different kinds of trees, bearing 
seven different kinds of fruit. But among the seven differ- 
ent kinds of fruit there will be one which it is not good for 
you to eat. Do not eat of it. If you eat of it, sickness, 
old age and death will come upon you. Eat not of it. Con- 
sider, every thing which I have created, all, I give to you. 
Select to eat and drink whatever you desire. Once in seven 
days I shall come to visit you. Harken to all I command 
you, and take heed to what I say. Do not forget me. Wor- 
ship me each morning and evening as they return.’ 

“ After this, Makaulee [the devil under another name, 
but the name principally in use to designate that being] 





* Mr. Mason’s translations. 
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came and asked them: ‘Why are you here?’ ‘Our father 
God placed us here.’ ‘What do you here find to eat?’ asked 
the devil. To that they replied: ‘Our father God has cre- 
ated for us food and drink, and our food is more abundant 
than we can eat.’ The devil said to them: ‘Permit me to 
see your food,’ and the husband and wife both conducted 
him away to show it to him. The devil followed them to 
the garden, and they showed him the fruit and said: ‘This 
is sweet, this is sour, this bitter, this astringent, this deli- 
cious, this pungent, this savory. But this tree we do not 
know. Whether it is sour or sweet, we know not. Our 
father God commanded us, in reference to this tree: “ You 
shall not eat of it. If you eat of it,” said he to us, “you 
shall surely die;” and we have not eaten of it; and whether 
it is sour or sweet, we know not.’ Then the devil said: 
‘Not so, my children. Your father God has no regard for 
you. The tree of which the fruit is most delicious and the 
sweetest, more delicious and sweeter than any other—he 
commands you not to eat of it. Not only is the fruit of this 
tree delicious and sweet, but if you eat the fruit you will 
become divine, and will ascend to heaven, or enter the lower 
parts of the earth, at pleasure; and will be able to fly. Your 
God has ne love for you, and does not wish to make your 
lot agreeable. Iam not like yourGod. Your God is unjust 
and envious. But I am just and not envious. I love you, 
and tell you all things [do not leave any thing unknown to 
you}. Your father God does not love you, and does not 
tell you all things. If you do not believe me, do not take 
the fruit. But if you will each of you take of it and eat, 
you will know.’ The man replied: ‘Our father God com- 
manded us not to eat the fruit of this tree, and we will 
not eat it.’ So saying, he arose and left the place. The 
woman, on the contrary, listened to the words of the devil, 
and was slightly pleased with what he said. Upon this the 
devil renewed his attempts, and at length she yielded to his 
varied solicitations, and raised her eyes upon him and said: 
‘Do you say that, if we eat, we shall be able to fly?’ The 
devil replied: ‘My son and my daughter, it is purely from 
my great love for you that I have spoken to you.’ Then 
the woman took of the fruit, bit and ate. Upon which the 
devil laughed and said: ‘My daughter, you have well and 
readily listened thus far to my words, but T will again speak. 
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Go to your husband, and give him of the fruit to eat; and say 
thus to him: “I have eaten the fruit, and it is exceedingly 
delicious.” Thus say to him, and, if he refuses to eat, you 
must entice till he eats. You have already eaten, and if 
you die you will die alone. If you become divine, you will 
become so alone. As the devil said to her the woman 
did, and enticed her husband as he directed her. She re- 
peated her enticements until finally he yielded to her, and 
took the fruit from the hand of his wife and ate it. When 
this was done, and her husband had eaten the fruit, she 
went and told the devil, and said to him: ‘My husband has 
eaten the fruit.’ Whereupon the devil laughed excessively, 
and said: ‘Now, my son and my daughter, you have well 
done in listening to me.’ 

“But again, on the morrow after the day in which they 
had eaten the fruit, Ywah [Jehovah] came to visit them. 
But they no longer followed God, and met his coming with 
their songs and their hymns of joy. God came to them, and 
asked of them: ‘The tree of which I said ye should not eat, 
have ye eaten of it? Icommanded you. Why have you eaten 
of it?’ But they were afraid to return any answer to God; 
and he cursed them and said: ‘That which I commanded 
you, you have not heeded nor obeyed. The fruit of which 
I said: “ It is not good to eat, eat it not,” ye have eaten. You 
have disobeyed, and have eaten it. And now, old age, sick- 
ness and death shall come upon you. But it shall be in this 
way. Some of you shall sicken and recover, and some shall 
die. There shall be those among you w ho shall die after 
the life of a single day. There shall be those who shall live 
two days and die, three days and die. There shall be those 
among you who shall die in their youth—virgins and young 
men shall die. Women shall die when but half their births 
are finished, and others shall die when their bearing is 
passed. There shall be some among you who shall “die 
when their locks are white, and others shall die when old 
age has come upon them.’ Thus God commanded and 
cursed them m, and God ascended up from them.” 

The following couplets are also explicit, and preserve the 
additional fact that the tempter appeared in the form of a 
serpent or dragon. 


“Ywah in the beginning commanded, 
But Nauk’plau came to destroy. 
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Ywah at the first commanded, 
Nauk’plau maliciously deceived unto death. 
The woman E-u and the man Thay-nai— 
The malicious fiend enviously looked upon them. 
Both the woman E-u and the man Thay-nai 
The dragon regarded with hatred. 
The great dragon deceived the woman E-u, 
And what was it that he said to her? 
The great dragon deceived them unto death, 
And what was it that he did ? 
The great dragon took the yellow fruit of the tree, 
And gave it to Ywah’s holy daughter. 
The great dragon took the white fruit of the tree, 
And gave it to Ywah’s son and daughter to eat. 
They kept not every word of Ywah, 
Nauk’ plau de ceived them. The “y died. 

hey kept not each one the w ord of Ywah, 
me he deceived and beguiled them unto death. 
They transgressed the words of Ywah, 
Ywah turned his back and forsook them. 
After they had broken the commands of Ywah, 
Ywah turned his back upon them and left them.” 


Other traditions of a like nature refer to the curse upon 
man as increasing his toil and compelling him “to eat his 
food by the sweat of his brow;” and to the poisonous fruit 
by which, through the temptation of Satan, sickness and 
death came upon 1 the human family. 

But, singular as it may seem, the traces of Scripture his- 
tory in the Karen traditions of later ev ents, so far as has 
been discovered, ue exceedingly feeble and obscure. The 
deluge seems to be shadowed forth in one or two 0, as does 
also the dispersion of the human family. A tradition as 
translated by Mr. Mason, runs thus: “ Anciently, when the 

earth was deluged with water, two brothers, finding them- 
selves in difficulty, got on araft. The waters rose and rose 
till they reached to heaven; when, seeing a mango tree hang- 
ing down, the younger brother climbed - upon it rand ate, but 
the w aters suddenly falling left him in thetree.....” In 
reference to the dispersion of man over the earth, Mr. Mason 
adduces the following tradition: “Men had at first one 
father and mother, but, because they did not love each other, 
they separated. After their separation they did not know 
each other, and their language became different, and they 
became enemies to each other and fought.” 
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“The Karens were the elder brother ; 
They obtained all the words of God. 
They did not believe all the words of God, 
And became enemies to each other. 
Because they disbelieved God, 

‘heir language divided. 
God gave them commands, 
But they did not believe him, 
And divisions ensued.” 


Another tradition, after representing all as scattered away 
from the presence of Ywah, speaks of the younger brother, 
or “the white westerner,” as begging the Karen, or elder 
brother, to return to the place where they left God, who, 
for the sake of proving their faith, had plunged into the sea, 
and by the stench produced in the waters had frightened 
away the inhabitants of the earth. The elder brother re- 
fuses to return, but the younger brother returns and finds 
God, who receives him, and warns him not to remain in the 
country of the elder brother, lest he should misuse him; 
and thus God conveys the white race by themselves to a 
country in the West. Here seems to be a confused blending 
together of the tradition of the flood [the remembrance of 
its effects, in the decomposition of so much animal matter] 
which was the act of God, and the division of the human 


family which took place after the flood. 


Ill. Karen Prophets. 


Individuals have arisen among the Karens, from time 
immemorial, who are styled wees, or prophets. They gain 
great influence over the minds of the people, and are sup- 
posed to be capable of foretelling future events; and, singu- 
lar as it may seem, many of their prophecies have been 
strikingly fulfilled. These prophets are supposed, and sup- 
pose themselves, capable of working themselves into a 
“superior state,” in which they are capable of seeing what 
is invisible to other men. They can see the departed “life” 
or spirit (the sentient soul) of the dead, and even have the 
power of recalling this spirit, and bringing it back to its 
body, and thus restoring the dead to life. When a prophet 
is approached by an inquirer after future events, or any 
thing which is hidden from other men, the prophet’s first 
object is to throw himself into a state of clairvoyance. He 
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writhes his body and limbs, rolls himself on the ground, 
and often foams at the mouth in the violence of his par- 

oxysms. When he is satisfied with his condition, he be- 
comes calm, and makes his prophetic announcement. Many 
of the prophecies preserved by the people are those which 
refer to their deliverance from the hard and oppressive 
usage which they received from their more powerful neigh- 
bors, the Burmans and Shans, by whom they were preyed 
upon with a most destructive rapacity from a period farther 
back than can be reached by the memory of any of the 
present generation. An ancient prophet is represented 
as saying of the expected deliverance: “If it comes by 
water, rejoice, for you will be able to take breath. But if 
by land, you will not find a spot to dwell in.” Again: 
“When the Karens have cleared the horn-bill city [an an- 
cient city near Tavoy, which the Karens were required to 
clear] three times, happiness will arrive.” And in explain- 
ing this they say: “So, when the the Burman rulers made 
them clear it for the last time, they said among themselves: 
‘Now we may suppose happiness i is coming, for this is the 
third time of clearing the horn-bill city ; and, true enough, 
before they had finished, we heard that the white foreigners 
had taken Rangoon.”* Again: “When the Karens and 
white foreigners shall fight, then happiness will arrive.’ 
This is explained by the fact that the Karens were required . 
by their Burman rulers to meet and fight with the English, 
and that great happiness and prosperity have followed them 
since that event. Their prophets taught “that the white 
foreigners were in the possession of all the words of God, 
and that they would one day come and restore to the Karens 
the true knowledge of God, which they professed themselves 
to have lost, and would restore their books containing the word 
of God. 

The wees, or prophets, are held in great dread by the 
people, on account of their supposed power over the spirits 
of men. A myth represents a mother who had by ill- 
treating her daughters caused their death, but repents of her 
cruelty, and calls for the wee to aid her in her distress. The 
wee finds the spirit of the younger daughter, who entreats 
the spirit of the elder to return on account of the sorrow of 





* Mr. Mason, from a native document. 
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their mother. The elder, after some objections on account 
of the ill-usage they had formerly experienced, and the 
probability of its repetition, at last yields, and they go back 
to their former bodies, which are restored to life, and the 
daughters are presented to their mother. But the ill nature 
of the mother again prevails, and the same abuse is repeated, 
and the same results ensue. Again the wee is sought for, 
when the shade of the elder daughter proves inexorable, and 
she winds herself deeper into the earth. The younger alone 
returns, and is received by the mother, and again shrinks 
from her cruelty to the world of shades. Whereupon the 
wee can no longer be induced by the wicked mother to inter- 
fere with the shades of her departed daughters. 

When the wee is employed to call back a departed shade 
or life, his pursuit in the regions of the dead is sometimes 
unsuccessful. But, bent upon his benevolent purpose for 
his particular employer, he sees and lays hold of the shade 
of some person still in life, and by diverting it to the dead 
person, restores him to life. As a consequence, however, 
the living person, whose truant spirit, in a wandering dream, 
or in the hour of sleep, had ventured too far from its home, 
is seized, sickens, and dies. But the game of the wee does 
not stop here. If the last dead person has friends to invite 
the services of the wee, he, well aware of the direction which 
the shade of the unfortunate person has taken to enter and 
resuscitate the body of a neighbor, looks around again for 
a shade wandering forth in a dream, seizes it, and conducts 
it to the newly departed; and in this way becomes the 
occasion of great trouble by a succession of deaths. Hence 
the warning to avoid soliciting the services of the wee in 
such cases. 

The wees are the authors of most of the poetry, or didactic 
couplets, and ballads, which have been found among the 
Karens. They are for the most part feeble, nervous, excita- 
ble men, such as would easily become somnambulists, or 
subjects of clairvoyance. 

There is another class of prophets of a different charac- 
ter, rarely making pretensions to the prediction of future 
events, who are called bookhos, or masters of feasts, and 
might be called the priests of religion. They have methods 
of determining the future in cases of sickness, take the direc- 
tion of the general religious ceremonies of the people, and 
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teach the doctrines of the system which they adopt in wor- 
ship, the charms, etc. They are not so much dreaded by 
the people as the wees, and are generally more respected. 
They are the heads of communities, but distinct from the 
hereditary chiefs, though they sometimes combine in them- 
selves the character and functions of both. 


IV. Religion of the Karens. 


At the time when Christianity was first introduced among 
the Karens, no distinct traces of the worship of Ywah were 
found. Though the name was retained as the name of God 
supreme and unchangeable, yet the obligation to worshi 
was no longer felt. A long and distinct tradition is found, 
in which men, after the fall, are represented as led from step 
to step into the practice of the ceremonies, charms and nec- 
romancies which were adroitly made known to them by the 
devil. After the fall, and the separation of men from God, 
they in the first place apply to Satan for his aid, as they 
expect no more from God, to avert the sentence of death aaa 
its effects. This aid he renders by introducing charms against 
sickness and death; and hence grows up a species of demon- 
worship, which is the prevailing worship now found among 
the heathen Karens. ‘They make no images of the demons, 
and regard them as spiritual beings, though capable of ap- 
pearing in any shape they please. There is a general belief 
in the immortality of the soul, yet this is not universal. 
Traces are supposed to be found of a resurrection of the 
dead, but there is, I think, no other conception of it than 
in the way of credulous superstition, which, among all 
uncivilized nations, is ready for tales of wonder. The doc- 
trine of transmigration has no authority with them, yet there 
are many who reject the common superstitions concerning 
a future state, and suppose that the life “ flies off in the air” 
and is lost, so that death is the termination of existence. 
But this is not the general sentiment. 


V. Karen Mythology. 


The mythology of the Karens, or their belief concerning 
spiritual beings, has many interesting features, and though 
we do not expect to do justice to the whole subject, yet a 
few particulars may be stated. Aside from the two great 
principles of good and evil, which in more modern times 
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they have been less familiar with, they recognize a host of 
inferior beings which it would be difficult to classify with 
any accuracy; many of which, however, when reduced to 
their origin, terminate in the elements of material nature, 
the objects of science in civilized society. So that we here 
see, in fact, nothing else than attempts to account for posi- 
tive and natural phenomena, by the best methods within 
the reach of untaught and superstitious people. 

A large class of spiritual beings, capable of many subdi- 
visions, 1s included by the Karens under the general name of 
kelah. The primary import of this name is pure, unmixed, 
clear or transparent. ‘This definition gives us a clue to its 
sense as a mythological term. Every object is supposed to 
have its kelah. Axes and knives, as well as trees and plants, 
are supposed to have their separate kelahs. When the rice- 
field presents an unpromising appearance, it is supposed that 
the rice-kelah is detained in some way from the rice, on 
account of which it languishes. If the kelah cannot be 
called back, the crop will fail. The following formula is 
used in calling back the kelah: ‘“O come, rice-kelah, come! 
Come to the field. Come to the rice. With seed of each 
gender, come. Come from the river Kho, come from the 
river Kaw; from the place where they meet, come. Come 
from the West, come from the East. From the throat of 
the bird, from the maw of the ape, from the threat of the 
elephant * * *. Come from the sources of rivers and their 
mouths. Come from the country of the Shan and Burman. 
From the distant kingdoms come. From all granaries come. 
O rice-kelah, come to the rice.” All the inferior animals 
are supposed to have their kelahs, which are also liable to 
wander from the individual and thus to be interfered with 
in their absence. When the kelah is interfered with by an 
enemy of any kind, death ensues to the individual animal 
to which it belongs. 

“The human kelah is supposed to be capable of leaving the 
body and wandering at pleasure; and this is particularly 
the case when the bodily senses are locked in sleep, when 
if, as often happens, it is detained beyond a certain time, 
disease ensues; and if it is permanently detained, death is 
the consequence.”* On this account, offerings are made to 





* Dr. Wade. 
40 
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the kelah to induce it to return. Rice and various dainties 
are placed by the wayside, or in the forest, and different 
formulas are used to call back the kelah to partake of the 

repared repast, when it is hoped that it will re-enter the 
eo and that the sick person will be restored to health, 
or the dead to life. 

The kelah is not regarded as the responsible agent in 
human action. The good or bad actions of the individual, 
in this sense of the kelah, are not attributed to its influence. 
An extract from a native’s remarks upon it will show the 
distinction made between the soul, or responsible agent, and 
the kelah. ‘‘ When we sin, or commit any offense, it is the 
thah, soul, which sins; and again, when we perform any 
good action, it is the thah. Praise-worthiness, or blame- 
worthiness, is attributed to the thah alone. By some the 
kelah is represented as the inner man, and with others the 
inner man is the thah. When the eyes are shut and in 
sleep, the reflective organs are awake and active. This is 
sometimes attributed to the kelah. Hence the kelah is the 
author of dreams.” 

One method of calling back the kelah illustrates a curious 
fact of electricity, manifestly connected with some striking 
phenomena which now seem to be recognized in this coun- 
try. The coffin containing the body of the dead person, is 
placed in the centre of the room, upon the floor. A slender 
rod of bamboo is inserted through a hole in the lid. An 
attenuated thread is tied to the upper end of the rod, and 
small tufts of raw cotton are tied to the thread alternately 
with pieces of charcoal, extending downwards to the end 
of the thread, which nearly reaches the floor. A small cup 
containing a hard boiled egg, is placed under the end of the 
thread. A brass or silver ring 1s tied to the lower end of 
the thread, so that it hangs within a short distance of the 
egg in the cup. The ring soon begins to draw down toward 
the egg with considerable force, it is said, and the thread 
begins to vibrate till it finally breaks asunder. This indi- 
cates the presence of the kelah. The rod is always of a 
particular kind of bamboo. Sometimes, this experiment 
does not succeed, when they imagine that the kelah does not 
return. 

The idea in all these cases is, that the kelah is not the 
soul, and yet that it is distinct from the body, and that its 
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absence from the body is death. The kelah is more apt to for- 
sake feeble persons and children. Hence, when corpses are 
carried by, in removing them from the house, children are 
tied to a particular part of the house, with a particular kind 
of string, lest their elahs should leave them, and pass into 
the corpse which is passing. The children are kept tied in 
this way until the corpse is carried completely out of sight. 
The house where the person died is abandoned, lest the 
kelah of some person remaining in it, especially ‘of one of 
the children, should be induced to accompany the departed, 
whose kelah may thereby the more readily return to a wonted 
spot, and call for a friend’s kelah. Of this many cases are 
believed to have occurred. 

The weakness or strength of a person depends upon the 
faithfulness of another sort of being, which will be described 
hereafter. 

Thus far, the word kelah would seem to signify life or 
existence, and its primary meaning is retained. Life or ex- 
istence, in the abstract, is personified. It is considered as 
independent of the organization of the body, and as enter- 
ing it to dwell there, and leaving it, at will. As bare exist- 
ence, it is the individuality, or general idea, of an inanimate 
object. It is also the individuality of the animated being. 
It in fact personates the varied phenomena of life. 

But the elah is represented in another and still higher 
class of phenomena. 

The kelah is supposed to possess seven separate existences, 
each of which seeks the destruction of the person to whom 
they belong. Yet, singular enough, though seven, they 
are seven in one. The first seeks to render the person 
insane or mad; the second produces reckless folly; the 
third produces shamelessness, and seems to be the origin of 
the libidinous passions; the fourth produces anger and the 
like passions, which result in cruelty and acts of violence, 
murders, etc. These kelahs are constantly bent upon evil, 
ee striving to bring it upon the person to whom they 

elon 

But. there is another being which is supposed to have its 
seat somewhere upon the upper part of the human head, 
which is called tsd. While this retains its seat, no harm 
can befall one from the efforts of the kelahs. They cannot 
induce or inflict any injury upon the person, while the éd 
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remains in its place. But if the td becomes heedless or 
week, certain evil to the person is the result. Hence, the 
head is carefully attended to, and all possible pains are taken 
to provide such dress and attire as will be pleasing to the 
isd. Going under a house, especially if there are females 
within, is avoided; as is, also, the passing under trees of 
which the branches extend downwards in a particular direc- 
tion, and the but-end of fallen trees, ete. 

The literal and ordinary meaning of the word 9d is 
power, and it probably has the same sense as applied toa 
personification. A probable explanation of the kelah and 
the ¢sd, taken together, is the following. The kelah sig- 
nifies that part of human nature which pertains to life— 
the sentient soul, or the animal spirit—the feelings, and par- 
ticularly the passions, which in fact are continually tend- 
ing, in the present condition of our nature, to evil and re 
destruction. This part of our nature, being observed, 
accounted for on the > supposition of indwelling ceteaaliiion 
which, though distinct and dissimilar, are nevertheless uni- 
ted into one, constituting one whole class of faculties, or the 
whole of the sentient soul. High above this, and in its own 
proper seat, is reason or the isd, the true power of the man, 
which, until dethroned or enfeebled, so orders the whole 
as to protect it from injury, and so guides as to prevent the 
approach of ill. But, this system not recognizing any higher 
faculty than reason, all failures are attributed to its defects, 
or its absence. 

There is another class of spiritual beings embracing vam- 
pires, hobgoblins, spectres and ghosts, under the general 
name of theret-thelahs and kephoos. 

The kephoo is a species of vampire. The same may be 
said of the theret, though this is rather a sort of hobgoblin. 
Both prey upon the lives or kelahs of men. 

The kephoo is represented as the stomach of a wizzard, 
which at night, in the repulsive form of a human head and 
entrails, sallies forth in quest of food. In this form it se- 
cretly attacks the lives of men, or devours their kelahs and 
thus produces death. 

The therets are the spirits or shades of those who have 
died by violence. They are defined by a Karen to be “the 
spirits of men who do not deserve a place in Plupoo [the in- 
fernal regions], of men who have been shot as a punishment, 
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or who have been killed by tigers or elephants, or who have 
died by a fall, by the sword, by starvation,” etc. These 
spirits are unable to enter P/i, much less are they able to 
enter the country of the makhahs, or inhabitants of heaven, 
who will be spoken of hereafter. They remain on the earth 
and wander about, but are invisible. They are the occasion 
of mortal sickness to men, by seizing their kelahs. These 
vampire-like beings are exceedingly dreaded by the people. 
Offerings are made to them, and the strongest supplications 
and petitions are offered to avert their anger and their cruel 
assaults. 

The tah-mus or tah-kas (two names of one and the same 
signification) are spectres, or the spirits of tyrants and op- 
pressors, of adulterers, and of all those who have been guilty 
of great wickedness; and the Burmans in particular are 
included in the category. After they leave the body, they 
appear in the form of horses, elephants and dogs, crocodiles 
and serpents, vultures and ducks, and this not in the way 
of metempsychosis, but as the immediate choice of the spirit, 
at the time, and simply for apparition. They sometimes 
appear as colossal men, as tall as the trees; and are seen in 
the deep solitudes of forests and jungles, apparently seeking 
their food from the trees. 

Ghosts, properly speaking, are sekhahs. No offerings are 
made to them. ‘They are the spirits of infants and of per- 
sons who from accident have not been buried or burned, 
and of old persons whose ésds have forsaken them, so that 
they have died of weakness. 

Another class of spiritual beings consists of the plupho, 
or inhabitants of the infernal regions. They are the spirits 
of all persons who at death go to their proper places in the 
regions of the dead—those who do not become therets, nor 
any of the above-mentioned evil beings. They go to their 
proper country and renew their earthly employments. As 
the North American Indian, with his dog and bow, seeks 
food in the beautiful hunting-ground of the world of the 
departed, so the Karen, with his axe and cleaver, may build 
his house, cut his rice, and conduct his affairs, after death, 
as before. 

The location of P/z is not determined. Some suppose it 
to be beneath the earth; others, that it is above; and others, 
that it is just beyond our horizon, and separated from our 
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vision only by the white haze which seems to limit our sight. 
Those who suppose that this country is beneath us, reveal 
in their tradition, wittingly or unwittingly, the fact that 
the sun enlightens the opposite side of the earth; for, when 
it is morning to us, it is evening to the inhabitants of 
Pili. 

The king of this country is called Cootay or Theedd. He 
has dominion over all the classes of spiritual beings before- 
mentioned. Those confined to the earth are his servants 
and soldiers there, doing his bidding. It is a peculiarity 
worthy of notice, that he is not the king of hell, but simply 
of the region of the dead. A literal translation of a native’s 
description of his office will be valued. “ Cootay, or Theedo, 
holds his dominion in the country of P/i. When he comes 
to call our kelahs, our bodies die, and we become the inhab- 
itants of Pli, and enter the dominions of Cootay. When 
he has called men, and they are under his dominion, if they 
by their endeavors please him, or are good, they are in due 
time dismissed to the region above, or heaven. But, on the 
contrary, if they are wicked, such as strike their fathers and 
mothers, they are delivered into the hands of the king of 
hell, and punished by being cast into hell.” 

Hell is called Lerah, and includes two grades of punish- 
ment, the common hell and the great or severe hell. 

There is still another class of spiritual beings, called tah- 
nahs or nahs. These are the nats of the Burmans.* They 
are invisible to human sight, and yet they prey upon men 
in a way similar to that of the therets. They are of two sorts, 
and have the power of taking any form they please, as that 
of snakes, toads, reptiles, tigers, swine, dogs, ete. 

Their origin is explained as follows: “The Lord of men 
created them in consequence of a disobedience on the part 
of men to one of his commands, as a punishment for their 
offense.” The two sorts are those originally created, and 
those which have originated from wizzards in this life. 
These last are regarded as the worst sort, and it is certain 
death when they seize upon a person. This class of beings 
are properly fiends. Their head, or king, is Afikaulee, the 
— tempter in the primitive "garden of mankind, the 

evi 





* Probably borrowed from the Karens, or derived from a common source. 
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Another class of spiritual beings are called mikhahs. 
They are the parents and ancestors of the Karens, who have 
died and ascended to the upper regions, where they have a 
country and cities under the dominion of their king. They 
are divine, and are the creators of the present generations 
of men. If persons are made by the king of the mikhahs, 
they are turned off in too hasty a manner, and are maimed, 
lame, ill-formed and imperfect. The reason of this is that 
the king of the mikhahs has too much on his hands, and is 
interrupted in his work. But when the mikhahs themselves 
lemon the work, it is done at leisure and with care. These 

eings preside over the births and marriages of men. It is 
believed that they mingle together the blood of the two per- 
sons to be united in marriage, thus making them one. If 
this mingling of blood does not first take place, no proper 
marriage can be consummated. 

There are other spiritual beings supposed to exist, such 
as those which create the winds with their fans, called ke- 
leepho; those which cause the eclipse of the sun and moon, 
called tah-yoomi ; and two other classes which preside alter- 
nately over the wet and dry season, and produce the light- 
ning and thunder, called coodé and laupho. Of the last 
named, one class presides over the dry season and becomes 
weary with continued toil; while the other, having been 
driven away at its commencement, is at rest. The other, 
at the close of the dry season, sallies forth with chariots 
and fiery spears, and with darts and thunders assaults the 
wearied one, which soon gives up the contest, and retires, 
to be succeeded, in the government of the season, by the 
other, fresh from its retirement in the deep solitude of the 
forest. But the latter regains its power only to be met, 
at the return of the dry season, by its adversary, and to 
be itself driven from its seat by fiery darts and thundering 
chariots. 

The mikhahs are objects of worship, and offerings are 
made to them, though rather to appease them than from 
any supposed obligation; for, though they are in the main 
good, they are not wholly devoid of the vampirism of their 
neighbors, the tah-nahs and the theret-thekahs. This vampir- 
ism runs through all the classes ‘of mythological beings 
which have any thing to do with men. 
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Among the sprites of nature, and one of the most benevo- 
lent, is Pheebee Yau, or Ceres, who sits in her place upon a 
lonely stump, the live-long day, to watch the growing corn 
and the ripening ear. Her object is to fill the granaries of 
the frugal and industrious with rice; and she is a great 
favorite among the people. 


This somewhat miscellaneous sketch may serve as an out- 
line of Karen mythology. There are, however, many inter- 
esting myths and tales which might be made use of to throw 
farther light upon the system. 
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COMPARATIVE VOCABULARY. 


THe words in this vocabulary have been romanized from 
lists furnished by Rev. Messrs. Abbott and Van Meter, of 
Arrakan.* An inspection of the accompanying table will 
show that the Karen belongs to the family of Tatar lan- 
guages, and that it is very similar to several dialects of the 
Nagas and other hill-tribes of Asam. 

The vowels used in this vocabulary have their usual clas- 
sical sounds: i is the French wu, and @ denotes a peculiar 
sound, somewhat resembling the French ew, or w in cur, 
The italics sh and th are sounded as in English; gh is gut- 
tural; » is a nasal, nearly like ag. 

There are six tones in Karen, which, in the native system 
of writing, are distinguished by various characters added to 
the inflected syllables. For want of more appropriate signs, 
I have here used the marks of punctuation to denote the 
tones, viz: a hyphen for the monotone, 2 comma for the 
falling inflection, the same inverted for the circumflex, a 
period for the short abrupt termination, and an inverted 
period for the high abrupt termination; while the natural 
tone is left without any specific mark. 


* [n a letter ac¢ ompanying g this paper, Mr. Brown says: “I now enclose for 
you a vocabulary of the Karen language, which I have had much diffier Ity in 
obiaining—all the missionaries having hitherto had an idea thi ut the expression 
of that language in Roman characters was impossible. Mr. Van Meter, how- 
ever, has at leneth assisted me in changing the native character to the Roman, 
and has furnished me with the Pwo dialect, in addition to the Sgau Karen 
furnished by Mr. Abbott. I believe this voc abulary will be found to be very 
correct, as it has been forwarded to Mr. Van Meter, a second time, for revision, 
since the transferring of it to the Roman character. For the purposes of a 
comparative vocabulary, I at first thought it would be unnecessary to notice 
the tones; but Mr. Van Meter informs me that they must be re presented by 
distinguishing marks, in order to exhibit the language with propriety. The 
marks of punctuation are not, of course, so appropriate as others which might 
be invented; but they will answer in the room of better.”"—Comm. or Pus. 
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The word me, in Sgau Karen, with the variations of mean- 
ing produced by the inflections, will show the importance of 
properly distinguishing the tones: 

1. me natural tone, a tooth. 

2. me- monotone, blackish. 

me, falling tone, a sail. 
. me circumflex, a cutaneous disease. 


. me. abrupt, an eye. 
. me abrupt and high, sand, 


English. 
Sky 
Sun 
Moon 
Star 
Light 
Darkness 
Day 
Night 
God 
Religion 
Soul 
Lightning 
Thunder 
Air, wind 
Earth 
Fire 
Water 
Cloud 
Smoke 
Ashes 
River 
Mountain 
Road 
Gold 
Silver 
Iron 
Stone 
Man 
Woman 
Father 
Mother 


Sgau Karen. 
mu ka pé 16 
mil. 
la 
tsha‘ 
ta ka. po 
taki 
mii tshé 
mii na 
ka tsa yud 
alii ala 
tha: 
lo 
lo thot 
ka li 
ho ké 
mé‘u 
thi 
ta, ii 
khii‘ 
pha tsha 
thi klé 
ka tsi 
kle 
thu 
tsé 
tha: 

lii 

po khwa 
pé mit 
pa, 

mo, 


Pwo Karen. 
mii pho. phan, 
mii 
la 
shat 
tshii‘ phan- 
tshiié khi- 
mii tsha 
mii na 
ka tsa yua- 
alu ala 
tha: 
lon wai‘ adi’ 
lon ghwen- 
li- 
gon khé‘ 
mé‘ 
thi, 
tshii tin- 
mé‘ khu‘ 
tshii pé kla 
thi klé: 
kh6‘ lon 
phiin tha: 
thon‘ 
tshé- 
tha: 
lén 
psha‘ 
pa mii‘ 
pha, 
m6 





English. 
Son 
Daughter 
Brother (elder) 

" (younger) 
Sister (elder) 
6 (y! unger) 

Boy 

Girl 
Name 
Horse 
Cow (bos) 
Buffalo 
Elephant 
Tiger 
Monkey 
Goat 
Hog 

Dog 

Cat 
Mouse 
Bird 

Hen 
Crow 
Snake 
Fish 
sutterfly 
Fly 
Musquito 
Ant 
Head 
Hair 

Eye 

Ear 

Nose 
Mouth 
Tooth 
Back 
Belly 
Hand 
Finer 
Foot 

Skin 
Bone 


Blood 
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Sgau Karen, 
phé khwa 
pho mi 
do phit we 
phii khwa 
do phi we 
phit mii‘ 
pho khwa 
pho mu 
mé 
ka thés 
go pi; amé 
pana, 
ka tsho 
bo tha 6 
ta all 
me te le 
thd 
thwi‘ 
tha‘ mi yo- 
yi pd 
thd‘ 
tso mo pga 
tso gha pga 
gil 
nya‘ 
thé: pi not li 
tha bii la 
pa ché; ta gh 
tii, 
khé‘ 
khé thi 
me. 
na 
na tsé° 
tha khé 
me 
tl 
tshii 
tshii mii 
kho 
phi 
ghi 
thwi 


Pwo Karen. 
pho‘ khwA, 
pho‘ mii‘ 
thiin, wei 
thiin, phit 
thin, mii‘ wei 
thiin, mii‘ phi 
pho‘ khwa, 
pho‘ mii‘ 
men- 
thi‘ 
tshii‘ mén‘ 
pa na 
ka tshan, 
bo‘ 
tshii ui 
bhé 
thé: 
thwi‘ 

mi nyo- 

yo. 

thd‘ 

tsn, mo pgé- 


wgu 

yas 

tha: nan‘ yu. 
du 1a, 
tshii‘ phd‘ 
thin, 
khé‘ 

khé‘ thu‘ 
me. 

na 

na, 

n6* 

thwA, 
klén, 
wgu phiin- 
tshu‘ 
tshu‘ nén- 
khan‘ 
phi 

ghwi 

tshii thwi 





English. 
Horn 
Tail 
Egg 
Wing 
Feathers 
Tree 
Root 
Leaf 
Flower 
Fruit 
Plantain 
Rice 
Salt 
Milk 
Oil 
Cloth 
Knife 
Sword 
Spear 
Bow 
Arrow 
He use 
Door 
Village 
Boat 


I 

Thou 
He, she, it 
We 

Ye 
They 
Mine 
Thine 
His 
Ours 
Yours 
Theirs 
Who? 
Which ? 
What? 
This 
That 
Other 
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Sgau Karen. 
ki nu 
me 
di‘ 
div 
to atshu 
thé’ 
gi 
las 
pho 
ta tha‘ 
thakwi 
bii 
i tha 
nii thi 
tho 
ya‘ 
do 
na 
bo 
khli 
pla 
hi 
tre ana hé 
tha wo 
kli 
ya- 
na- 
awe 
pawe 
thiiwe 
awe thé‘ 
ya ta, 
nta 
ata 
pa ta 
thu wé thé ata 
awe thé ata 
mta- taga- le‘ 
mnii- tami- le‘ 
mnii- le‘ 
al- 
ane‘ 


- 
aga- 


Pwo Karen. 
non- 
mé 
di‘ 
div 
t6 dir 
then 
Wi 
la‘ 
phd, 
thas 
thas klii‘ athas 
wu- tsha‘ 
thi, la‘ 
nu thi‘ 
thd‘ 
shan, 
ghe. 
na’ 
phan- 
khlit 
phla 
ven 
tran, 
ta win, 


kli, 


ya- 

na- 

awe 

pawe 

thii we 

awe thé‘ 

ya tshii‘ 

ntshii‘ 

atshii‘ 

pe tshii‘ 

nthi atshii 

awe thi atshii‘ 
me pa- laga- lai‘ 
me no‘ lamin- lai‘ 
me no lai‘ 

a yo- 

ano‘ 


agu, ga- 





English. 
Anything 
Such 
Somebody 
All 
One 
Two 
Three 
Four 
Five 
Six 
Seven 
Eight 
Nine 
Ten 
Eleven 
Twelve 
Thirteen 
Fourteen 
Twenty 
Thirty 
BK rty 
Fifty 
Hundred 
Thousand 
East 
West 
North 
South 
Right 
Left 
Far 
Near 
High 
Low 
Much 
Little 
Great 
Small 
Long 
Short 
Broad 
Narrow 
Round 
Straight 
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Sgau Karen. 


ta tami mi 
dia né 
mt4 taga 
kelii 

ta, or ti, 
khi 

thii 

lwi, 

y® 

ghit 

nwi 

gho 
khwi 

ta tshi 

ta tshi tii, 
ta tshi khi 
ta tshi thi 
ta tshi lwi, 
khi tshi 
thii tshi 
lwi, tshi 
ye, tshi 
taka ya 
ta ka thé 
mii, tho‘ 
mi, ni. 
ka li thi 
ka li tsé 
ts twe 
tsii tsé 

ye 

bu: 

tho 

& ma 

ta 4 ba 
dé 

po 

to 

phi‘ 

pa le 

1 

phlii 


1o-l6- 


Pwo Karen. 
lamin-min- 
be, i be, 6° 
psha laga ga 
ton a lu. 
ka du- 
ni, 
thin, 

li, 

yel 

ghi, 

nwi 

gho 
khwi, 

ka tshi, 
ka tshi, ka du- 
ka tshi, ni, 
ka tshi, thiin, 
ka tshi, li, 
ni, tshi, 
thiin, tshi, 
li, tshi, 
yai tshi, 
ka ya- 

ka thon‘ 
mii than‘ 
mii nil. 
li-khi, 
li-thi 
tshii‘ twé‘ 
tshii‘ tsé‘ 
yein- 

bu 

to, 

phi 

a‘ 

ka tshi’ 
dé‘ 

phd‘ 


to, 


his 
fi 


ein‘ 
cng 


On- 





English. 
Crooked 
Old 
New 
Ripe 
Raw 
Sweet 
Sour 
Bitter 
Hot 
Cold 
Good 
Bad 
Handsome 
Ugly 
Fat 
Lean 
Thick 
Thin 
Heavy 
Light 
Hard 
Soft 
Sharp 
Dull 
White 
Black 
Blue 
Green 
Red 
Yellow 


To be 
Do 
Live 
Die 
Fat 
Drink 
Sleep 
Wake 
Laugh 
Weep 
Speak 
Hear 
Know 
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Sqau Karen. 


ké‘ 

lo li 

tho 

mi 

thi ka tshe 
tsi 

tsi‘ 

ka‘ 

ké, 

go. 

ge 

ta gé bas 
aghi ala 
bo 


ghe 


ghi 
pai 

k6 

neu 

e 

ta é ba‘ 
wa 

thu 

ta la 


mu 
thi 

oO 

oO 

mi 

phii thé no 
ni 

hos 

katé 

né hu 

thé ny& 


Pwo Karen. 
ken‘ 
li- 
than‘ 
min- 
thén- tsé. 
tstin- 
tsein, 
ka‘ 
khé 
ghon 
gé- 
tin- 
aghi' ala- 
tin- 
be ym 
ghwé 
diin- 
biin- 
ghiin- 
ghwi 
non- 
phu. 
ev 
li. 
bwa- 
thiin, 
la, 
yé, 
gho- 
ban 


0 

ma- 
mun 

th i, 

on 

O- 

mi, 

mi, non‘ thon‘ 
ni 

gon‘ 
klein. 
na giin, 


thes y6, 





English. 
Sing 
Dance 
Stand 
Sit 
Walk 
Run 
Fall 
Want 
Have 
Seek 
Get 
Give 
Take 
Bring 
Carry 
Lift up 
Put down 
Break 
Cut 
Tear 
Bite 
Pull 
Push 
Strike 
Kill 
Bury 
Burn 
Love 
Hate 
Fear 
Be angry 
Quarrel 
Steal 
Buy 
Sell 
Work 
Play 
L go 
Thou goest 
He goes 
We go 
Ye go 
They go 
| went 
VoL. Iv. 
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Sgau Karen. 


tha wi 
ge kali 
thst thi 
tshé no 
ha 

ghée 

lo te 
tha: kwi 


oO 

khlii 

né 

hé lo 

ha né 

he tshé. 

te tsho. 

tt to 

pa lo 

ka 

nya 

é 

thir 

thi 

dé 

ma thi 

kulo 

tshu 

é‘ 

tha: hé 

pli 

tha: thos 

thd‘ 

hi 

pgé 

tsa 

ma 

16 

tsa le- 

nle- 

a le- 

pewe le- 

thiiwe le- 

awe thi le- 

tsa le-li 
42 


Pwo Karen. 
tha wit 

gei' thiin' li. 
tshiin, thin 
tshun, non- 
ga. pha: 
tsein‘ ta lein 
lon- thi. pha 
ba‘ atha: 

of 

on‘ gha., 

on’ ma-né 
phé lon, 
ma-né 

gei, tsho. 
tsho. 

tshan‘ thon‘ 
o' ké‘ lon 
kha 

phi. 

shan, ya. 
ein‘ 

thii 

thir 

dé‘ 

ma-thi, 
biiz-lon- 
kho go. 

ei‘ 

tha goin, 
tha: mei‘ 
tha: thon‘ 
ein 16. atha: 
on’ gu. 
ghwe- 

on‘ tsan, 
ma- 

16. kwé- 

ya le- 

nlé- 

awé dalé- 
pawé da lé- 
nthi lé- 
awe thi lé- 
ya lé-li 





English. 
I will go 
I vo not 
I wish to go 
[ can go 
Go thou 
Go not 
Come here 
Be silent 
Look! 
Do you see ? 
Give me 
Give him 
Do as I do 
Of 
Wing of bi-d 
To 
From 
By 
With 
In 
On 
Above 
Below 
Between 
Within 
Without 
And 
Or 
Yes 
No 
Why? 
How? 
How much? 
Thus 
Here 
There 
Where? 
Now 
Then 
When? 
To-day 
Yesterday 
To-morrow 


326 


Sgau Karen. 
tsa ka le- 
tsa ta le-ba‘ 


ta, mo‘ le- ba‘ va tha: 


tsa le-thé‘ 

lé- na- 

le- ta gé- 

he tshu i- 

6 beds 

kwa, 

nthi‘ ha 

hé lo ya 

hé loo 
ma-di ya ma-athé° 
a 

thé adi 

tshu 

li 

div 

li—pu 

li— pho khé‘ 
li—pho khé‘ 
li—pho la. 
li—bii tsii 
li—pu 
lu—khé 

do* 

mé, 

ta mé, ba‘ 
ba‘ ma nia le* 
div les 

tshi a le‘ 

lii i- 

li né 

6‘ li les 

khe kani-i- 
le‘ 

ma tsa-tani-i- 
miu, ha tani- 
khe go- 


Pwo Karen. 
ya ka lé- 

ya la lé-bas 
tshii‘ m6 lé-ba‘ya tha: 
va 1é-thé* 
]é-na- 

lé-la gé- 

gel, thon yo- 
o ka tshi‘ 
yo tshii‘ 
nda‘ ha 

phé* lon, ya- 
phe lon, u- 
ma-bo ya ma-ath6- 
a 

thé adiv 

li or thon 
li 

li 

li or dir 
li— phiin 
li—alon 
li—phan kho‘ 
li— phan 1a. 
li—buw: tsiin, 
li—phiin 
li—akhon, 
do: 

mwoi gé- 
mwol é 

la mwoi ba‘ 
ba‘ no‘ lei‘ 
be, thi‘ lei‘ 
tshir a‘ lei‘ 
be, yo- 

thon yo- 
thon no 

o* kho, lei 

bé nan yo- 
thon no ato 
tsi* yir lei‘ 

ka ni-y6é- 

la mii ga‘ 
kh6 go-khé. 





Tsy " ‘ sr AT rT nN yy 1 sr ry T , T 4 sc . 
TABLE SHOWING THE AFFINITIES OF SEVERAL LANGUAGES 0] 
~~ > 
u, ti, i, pronounced as in America, father, men, they, police, nor, note, bi 
Sean Piro Janfera Vlat ria 4 

Tibetan. Bhotia, Limbu. Murmi. Milchan. Thebarskad. Karen. Karen. Naga Naga. Naga. i Mani; 
Father pha apha amba Aba baba apa pa pha apa upa taba pi ipa aphi wa 
Mother Ama ama amo ami amma amma m6 mo anu ucha til ima nu 
House khyim chim him dhim kim kium hi yen ham ki aki 0 yim Tig ntat 
Name ming ming ko ming min namang min mén man tanung achut i ming ming 
I na nga ingd nga ang,gu gi ya ya ku nyi ni ae 
Thou khyodt khyed khené aif ka ngan na na nang’ na nang ang nang 

* + J + = 

Eye mig mik mih mih mik mi me me. mit tanyak te nik | mit 


Tooth sé sé ha swa ga,sda_ sda me. thwa va ta bu ta pha va 


. 


Dog khyi khyi kochu na gi kui khui thwi thwi hi AZZ ai hwi 


Bird byu chya wa seeeee pl pil thé thd oO azo o zh Li u chek 
Snake brul beu osekt pukuri sabas*  brul crit wgu pu piirr ahii lilt 


Fish nya ned nod nya machas* machgs* nya ré nya angu anghaé ( nod 
5 = J ‘J & 


Sun nyima nyima nam di ni yu ni ni ma mii rang hanj an nil suhiht an ghet nu mit 
+ ors 


Moon la va daiwa tJhaba iJani al sangt gal sangt la é let lu yi ta le ta tha 


g 
Fire ma me mé mi mi mi méu mé van} mi matsii 4! mae wan 
Water chu chu chéa kim ti chu thi thi ti tsil atsii i i sing nisin 
Two nyis nyi nyet shi ngi nish nishi khi ni any anna anna i a ni hit nkhong 
Three sum sum sum shi sém sum sum thi thiin azam & sam lemt e ‘a hum hong ma sum 
Four zhi Zi li shi bli pu pi lwi li ali pazz pha li ma ri lé ma li 


Five hna nga naishi nga nga ngai ye yel aga pungu pha nga ma nga ma nga 


Locarry. Tibet. Bhutan. Near Dorjiling Kemaon. Kemaon. Burmah. Near Sibsas Near Jorhat Manipur ‘ h { 


* From the Sanskrit. + Shyan. t Derivation unknown. 








E AFFINITIES OF 


a 


ced as in America, father, men, they, polrce, nor, 


Sean Pwo 
Karen. Karen. 
pa pha 
mo mo 
hi yen 
mé mén 
ya ya 
na na 
me me. 
me. thwa 
thwi thwi 
thé thé 
gil weu 
nya ya 
mi mi 
la la 
méu mé 
thi thi 
khi ni 
thi thiin 
lwi li 

ye yei 

. Derech. 


the Sanskrit. 


Hatigoria 


Banfera 

Naga. Naga. 
apa upa 
anu ucha 
ham ki 
man ta nung 
ku nyl 
nang na 
mit ta nyak 
va ta bu 
hi AZZ 

0 azo 
pu purr 
nya angu 
rang hanj an nit 
let lu yi ta 
van} mi 

ti tsil 
anyl anna 
azam a sam 
ali pazz 
aga pungu 


Near Sibsagor. 


Khari Mulune 


Naga. Naga. 
taba opa 
til onu 
aki nokt 
achut min 
ni helam{ 
nang nang 
te nik mik 
tapha pha 
ai kui 

o zah o ha 
ahi pu 
angh&4 ~— nydle 


suhiht wan ghet 


le ta le 
matsi ah 
atsii si 
anna ih 
_ wnt 
lemt lemf 


pha li pi li 
pha nga nga 
Near Jorhat 


+ Shyan. 


SEVERAL LANGUAGES OF TAT 


note, bull, fut, fleur; n 


Manipuri. 
ipa 
ima 
yim 
ming 
ae 
nang 
mit 
ya 
hwi 

u chek 
lilt 
nga 
nu mit 
tha 
mae 

i sing 


a ni 


“a hum 


ma ri 
ma nga 


Manipur. 


Burman. Singpho. 
apha wa 
ami nu 
eing ntat 
ami ming 
nga ngai 
nen nang 
myetsi mi 
thwa wa 
khwé gui 


nehett wu 


myué la pu 
nga nga 

né jan* 

la sita 

mi wan 

yé ntsin 
nhit nkhong 
thong ma sun 
lé ma li 
nga ma nga 
Burmah. Asam. 


¢ Derivation unknown 


" TATAR ORIGIN. 


fleur; nnasal; th as in think. 


Singpho. Miri. Mikir. Garo. Kachari. Dhimal. 
wa baba apo Apha apha aba 
nu nana aid Ama aya Amma 
ntat ekum hem nak{ naf sift 
ming amin men bimung mung ming 
ngai ngo ne Anga ang ka 
nang nona nang naa nang na 

mi amik amek muk ran mig an mi 

wa iping 4 cho wa gom hathai si tong 
gui iki hi &chdk choimaé khia 
wu patangf wé da 6 dau ji ha 
la pu ta bil phurul chipo  jibo pu nhi 
nga ongo ok ~ natok nga haya 
jan* doanye ar ni sal* sin* bela* 
sita po lo choklo ja na khalar ta li 
wan imme me walt watt meén 
ntsin Assi langt chi déi chi 
nkhong ngoie hi ni gi ni ngi nge 
masum aum ka tham githaém thim sum 
ma li & pi phi li bri bre pu 
manga ungo phong bongd ba nga 
Asam. Asam. Asam. Garo Hills. Kachar. Koch Behar. 


1 unknown. 
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CHINESE LOCAL DIALECTS 


REDUCED TO WRITING. 


~~ 


THE Chinese written language has long been considered, 
by western scholars, as the most difficult language in the 
world. Taking its origin from hieroglyphics, in the remote 
ages of antiquity, it has been variously modified, until, in 
its present form, it may for most purposes be considered 
simply as an ideographic language. 

From five to ten thousand characters, many of them of 
complicated structure, having various significations, and a 
variety of pronunciations in different connections, must all 
be familiar to the student, before he can use it with facility 
as a medium of communicating thought, or acquiring know)- 
edge. Ten years or more are ne eded for Chinese youths to 
acquire this amount of knowledge. 

The Chinese are called a literary people. The children 
of the poor often rise to eminence as scholars and statesmen ; 
but it is well known to every one who has spent many years 
in China, that multitudes can read books with considerable 
fluency who have little knowledge of the signification of 
what they read. The idiom of the written language is con- 
siderably different from the spoken, and a degree of brevity 
is allowed which in the spoken language w ould render it to 
a ereat degree unintelligible. The haere iation of the 
characters in many dialects is remarkably different from the 
spoken language used to express the same ideas. 

The honor that is always attached to » knowledge of let- 
ters, leads multitudes of parents to send their children to 
school while the y are too young to labor, but the pressure 
of poverty and the cares of an increasing family require 
that they should be put to some remunerative employment 
by the time they arrive at ten or twelve years of age. At 
this age they have learned to pronounce, it may be, three or 
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four thousand characters, but have learned the meaning of 
only a few hundreds. The difficulty of the task, and the 
pressure of poverty, with the hurry of business, prevent 
multitudes from ever acquiring much additional knowledge 
of the written language. Hence we find thousands of the 
poorer classes, who, as has been mentioned, while they can 
read with considerable fluency, know little or nothing of the 
meaning of what they read. 

Missionaries have Pre and anxiously inquired by what 
means the Scriptures could be prepared in a form calculated 
to benefit this class of the people. It has been suggested 
that the spoken dialects might be reduced to writing by 
means of the Roman alphabet, in the same manner as in 
other countries where no written language is found. ‘This 


‘plan has been partially adopted for some of the dialects. 


At Ningpo, primary books for schools have been pr — 
with the English se and some of the Gospels a 
already in progress, or probably even now completed. ts 
are very sanguine in this undertaking, and even hope that 
this a Iphabetic system may be made so attractive and easy, 
explained in the ordinary classical character, that, with such 
explanations in the form of a preface attached to the Gos- 
pels, many will, without any other guide, learn the system 
and read the books with profit. At Amoy, also, successful 
efforts have been made to romanize the colloquial dialect. 
The Gospel of John has already been published, and primary 
books have been prepared for schools in that city. It 1s 
believed that six months, or a year, will be sufficient for 
intelligent youths to learn to read in the Roman character 
any books that may be prepared for them. They may thus 
be taught to read and write their own colloquial, and by 
means of suitable books acquire a much greater amount of 
knowledge, in a given time, than they could acquire from 
books written in the ideographic language of the Chinese. 

It is feared, however, by some, that the great prejudice 
which the Chinese entertain against anything of foreign 
origin, will prevent this system from being adopted by any 
not instructed in Mission schools. 

Another method has been suggested for reducing the 
spoken dialects to writing, which, though intrinsically of 
equal difficulty, would probably meet with less prejudice 
on the part of the people, as it would exhibit less appear- 
ance of foreign origin. 
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For several of the local dialects there are native tonic 
dictionaries, in which a system of initials and finals, with 
the addition of marks to distinguish the tones, answers the 
purpose of a complete alphabetic system for writing the pro- 
nunciation of characters, or even words in the spoken lan- 
guage for which there are no corresponding characters. In 
the tonic dictionaries referred to, the alphabetic system is 
only used to exhibit the pronunciation of words or charac- 
ters; but at Fuhchau teachers have been found, who, with 
a few suggestions, have readily written out whole books 
with the initials and finals as a perfect alphabetic system for 
the local dialect. The Gospels of Matthew, Mark and John 
have in this way been prepared in manuscript, and phrase- 
books have been written in the same style. A little study 
enables a person to read these books with the same readi- 
ness as any alphabetic language. In the system found at 
Fuhchau there are the following fifteen initials : 


L y K K' = 4 T Ch 
2 s, = » 

w@ ek mm Kh RR th F 
Liu Pieng Kiu K'e3 Té Po Ta Cheng 

N 8 : M Ng Ch' H 

Por it sh. 

H IF (4 BK ng tH FE 
Nih’ Si Eng Mung® Ngii? Ch’oht Hi 
and thirty-three finals : 
ung ua iong iu ang ai a ing uang 6 ii 
x= , Z 
4 16 @ MK WW Bl He A RK hh A 
Chung Hua Hiong Chiu Sang K’ai Ka _ Ping Huang K‘%  Sii 
ue eng uong ui ieu ing ong i éng au 


a a a er 


Pue Teng Kuong Hui Sieu Ngiing Kong Chi Téng Kau 
ud é iid ie iang é  ieng uai 


om Ke RHR mK oS BO 


Kud Sé Kio Kie Siang Choi Ché Tieng Kia Uai Keu 


The pronunciation above the characters is designed to indi- 
cate their power as alphabetic signs; while the pronuncia- 
tion below gives the names or the pronunciation of the 
characters when standing alone. These, with well known 
marks for the eight tones, suffice for writing accurately any 
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expressions in the spoken dialect of Fuhchau. This alpha- 
betic system is better adapted to the Fuhchau dialect than 
the English alphabet would be. It wears no foreign garb. 
It is already considerably used for other purposes. It ex- 
actly represents the sounds, which the English alphabet 
cannot do. Many of the characters of this alphabet are 
used in the same manner for other dialects; and at short dis- 
tances from Fuhchau the pronunciation of these characters 
varies but slightly, much as the spoken language itself varies, 
Some of these alphabetic characters are used for similar 
purposes in the Nanking or court dialect, in which some 
advance towards an alphabetic system has been made since 
the time of Kanghi, when the most learned men of the em- 
pire compiled the Impe rial Dictionary, and the still more 
voluminous Thesaurus or Pet Wan Yun fu. 

If the alphabetic system now being gradually introduced 
for the pronunciation of characters in the court dialect, 
should be adopted for writing books on science, history and 
general literature, and also for translations of the Scriptures, 
children might be taught in Mission schools to read and 
speak that dialect. Great benefits might be expected to 
result. They could read and write with greater facility, and 
some progress would be made towards introducing a simple 
and uniform language for China. I know this would be 
attended with difliculties, but when we consider the course 
and progress of alph: abetic writing in Corea and Japan, we 
are led to look forward to some such system as this, as the 
hope of China. 


There is another mode of writing the colloquial language, 
used for some of the local dialects, as at Canton, Shanghai 
and Fuhchau, which, as it affords sinat immediate facili- 
ties for circulating the Scriptures among the mass of the 
people, deserves our careful consideration. It is a combina- 
tion of the logographie and phonetic, but for the sake of 
brevity I shall call it simply the phonetic system. 

It is the style of epistolary writing in use among the 
common people, and adopted by merchants in keeping their 
accounts. Great quantities of books prepared in this style 
are sold in the streets of Fulchau, and are extensively read 
by the laboring classes, who, as has been previously re- 
marked, know little of the meaning of the written character. 
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This phonetic system imitates the style of the spoken lan- 
guage, and employs well known characters simply as pho- 
netics, when the characters having the proper signification 
are pronounced with sounds different from the words con- 
veying the same ideas in the spoken language. On this sys- 
tem, characters are selected which have the proper signifi- 
cation, as well as the sounds used for the same ideas in the 
spoken language, when such characters are simple and well 
known. Well known characters in common use are, also, 
sometimes introduced when they do not have the sounds of 
the spoken words, if only complicated or rare characters can 
be found having the proper pronunciation. There are also 
some words in the spoken language for which there is no 
character of the same sound in the written language. This 
class of words is numerous at Amoy, while at Fuhchau the 
whole number of such words does not probably exceed 
thirty or forty. 

This species of phonetic writing is very little used at 
Amoy, while it is very common at Shanghai, Fuhchau and 
Canton. Of course, as the dialects spoken in these several 
cities are different, the phonetic books in use at one place 
would be scarcely intelligible in another locality. 

At Shanghai, the Gospels of Matthew and Luke and the 
Book of Common Prayer have been prepared in this style, 
and extensively circulated with the happiest effects. How 
many other books have been prepared in the same style for 
use at Shanghai, I have not been informed. 

The first effort of this kind among Protestant missionaries 
at Fuhchau, to produce books in the native style of writing 
for the colloquial, resulted in the publication of a Phonetic 
Colloquial Version of the Gospel of Matthew, in July, 1851. 
Since that time, a revision of this first colloquial version of 
Matthew has been undertaken, and several large editions of 
the Sermon on the Mount have been published and circulated. 
The Gospel of Mark has also been published in the collo- 
quial, and other portions of Scripture are about to be issued. 

Wherever these books are offered to the people, together 
with editions of the same books in the ordinary classical 
style, a considerable majority reject the classical version, as 
hard to be understood, and desire the books in the collo- 
quial, because, they say, they can more readily read and 
understand them. 
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This style is more difficult than an alphabetic system, as 
there are more characters to be a and yet not so much 
more difficult as would ordinarily be supposed; especially 
when we consider that the various combinations of the in- 
itials and finals, varied by the tones, amount to nearly four 
thousand. This system has also the advantage of being 
already understood; and the amount of knowledge already 
existing among the laboring classes, enables thousands to 
read books prepared i in this style, who would never learn to 
read any other. 

This phonetico-logographic system must evidently be the 
great medium of reaching the laboring classes of China for 
many years to come, 














OUTLINE 
OF THE 


SYSTEM ADOPTED FOR ROMANIZING 


THE DIALECT OF AMOY, 





THE dialects of Fuhchau, Amoy* and Changchau are per- 
haps the most important \ varieties of the Chinese language 
as spoken in the province of Fuhkien: the first named city 
being the capital of the province, the second, of much mari- 
time importance, and the last enjoying a high degree of 
reputation for literature, refinement and w ealth. The points 
of difference between the dialects of the latter two are, how- 
ever, on account of their closer vicinity to one another, 
much fewer than between those of Fuhchau and Amoy. 

The experiment of writing the colloquial dialect of Amoy 
in Roman characters ee modified by certain diacriti- 

cal signs), was first made about the year 1848, by the Rev 
John L loy d, of the American Presbyterian Bos ird of Mis- 
sions, and was subsequently much improved and reduced to 
its present form by the Rev. Messrs. Doty and Talmage, 
missionaries of the American Board of Commissioners for 
Foreign Missions. Since 1851, these gentlemen have issued 
sundry elementary reading-books on this plan, among which 
are the Story of Joseph, as related in the Chinese version of 
Genesis xxxvii-xliv., and the Gospel according to St. John. 
For an account of the happy success which has followed 
this attempt to facilitate the acquisition of that gg lan- 
guage to the natives themselves, see letters of Rev. J. V. N. 
Talmage in The Missionary Herald, vol. xvii. p. ‘Tod: and 
vol, xlviii. pp. 17, 150. 





* In the local dialect Zmung ; court dial., [idmun. 
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DIALECT OF AMOY. 
Initials and their Powers. 


B* as in bale. 


Ch as in chair, or as bs. 

Chh is ch strongly aspirated. 

G is always hard, as in go, 

H a simple aspirate, as in hat. 


J as g soft, or j in Jew. 

K as in king. 

Kh ask with an aspirate. 

L as in long. 

M* asin man. 

N as in now. 

 ¢ as in pipe. 

Ph as p with an aspirate—something like p‘th. 
S as In sing. 

= as in time. 

Th ast with an aspirate; or as if (uh. 
The whole number of initials is sixteen. 


Finals, and their Powers. 


at as in father. 

a” * indicates that nasal sound which the Portuguese 
Jews give to the Hebrew 3. 

ah 

a”h 

an as ai in aisle, or ¢ in pine. 

rar 

ak 

am 

an 

ang 

4 

at 





* Permutation between these initials is frequent ; as 46 or md, a negative 
particle = no or not. 

¢ In colloguial discourse this final is uniformly employed as a simple eu- 
phonic suffix to personal names, as: Kiana, Winga, Sunna, for Kian, Wing, 
Sunn. The Cantonese dialect, on the contrary, prefixes @ under the like 
circumstances, and for a like reason, as: Akian, Awing, Assun. 
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au as in German, oras ow in cow. ([Lloyd, in his Vo- 
cabulary of this dialect (MS.), uses the Eng. ow. ] 

e as French e, or a in table. 

e” 

elt 

enh 

ek pronounced as if it were euvk. 

eng ns - eung. 

i as 7 in police, or as € in me. 

qn 

va 

a 

iah 


tak 


7am 

van 

lang 

tap 

awe 

ah 

i"h 

im pronounced as wm. 
in ss «an 
10 

woh 

1o°k 

long 

10Uu 

cou 

touh 

a"ouh 

ip pronounced as ‘ip. 
at - - 
a 

iu 

0 always long, as in no. 

0” as ain fall, or as o in lord. 





Ss 


a 


| 
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o™ar 

o"ath 

oan 

Oanig 

oat 

m 

oeh 

o"eh 

oh 

ok 

ovm 

ong 

fou asowincow.] (See au.) 
"ou ( 
ouhk (=awh). 
"ouh (= "auh). 

m has the same sound as the English m. 
"9 as ng in sing. (See a’.) 

u as in tune, or as oo in fool. 

uh 

ur 

unr 

uth 

un 

ut 


Vowels. 


The vowels are a, ¢, 7, 0, u. 

1. A has the sound of a in father, except when followed 
by the simple consonant n, or by ¢ final, when its sound is 
somewhat flattened, and becomes nearly the same as @ in 
mat, 

2. H=cy in they; or as a in mate. 

3. IT=7 in machine. In mixed syllables it is sounded 
nearly as if written double (=72), each 7 having the same 
sound as (but only one-half the length of) the simple 7. 

4, O=0 in go. 

5. O-=0 in Lord, or ain all. In mixed syllables the dot 
may be omitted without danger of leading to error of pro- 
nunciation. 

6. U as wu in tune. 
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Tones and Tonal Marks. 


The Chinese of Amoy count eight tones; two of these, 
however (to wit, the 2d and the 6ti), are one and the same. 
The names of these tones are as follows: 


Ist is ~— pe 'd, = upper even. 


2d “ chi" si*a, = upper tone. 

Sa * chivas khi, = upper departing. 

4th “ chit ji), = upper entering. 

5th “ é pita, = lower even. 

6th “ @ si*a, = lower tone. 

ith “ @ khi, = lower departing. 

8th “ & jip, = lower entering. 

These two jip tones always end i in h, k, Pp, t If the other 
tones end in a vowel, then the jip ends in h, as: bay bah. 
If the other tones end in ng, the jip ends in k, : kang, 


kak, If the other tones end in a, the jip ends i in bs as: kun, 
kut. If the other tones end in m, the jip ends in p, as 
kim, kip. 

The chi?& si*a (2d) and é si*a (6th) are the same. 

The two jip tones are distinguished from all the others by 
their termination. The @ jip (Sth) i is distinguished from the 
chit jip (4th) by the mark ' placed over it, as kut, kiit; 
bak, bik. The chi"i jip, therefore, needs no mark. 

The chi*a pité (1st tone) has no tonal mark: its termina- 
tion distinguishes it from the jijs, and its having no tonal 
mark distinguishes it from the other tones. 

The 2d tone, or chi &% si*a is mé —! ', as: kéng, bi. 

The 3d tone (chi"% kh?) is marked *, as: kang. 

The 5th tone (2 pz"a) is marked *, as: my 

The 7th tone (2 kh?) is marked ~, as: khiam. 


Examples. 
Ist. kong min st 
2d. kéng min si 
dd. kong min 8) 
4th. kok mit sth 
5th. king min si 
6th. kéng min st 
7th, king min st 
8th. kik mit sth 
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The tones are modified in combination. In words of two 
or more syllables all the tones but that of the ultimate syl- 
lable are changed, except the Tth. which is always the same, 
The Ist, 5th and Sth are changed into one and the same 
even tone, which is a little higher than the 7th. The 2d is 
changed into the 1st, the 8d nearly into the 2d, and the 4th 
into the 8th, or nearly so. 
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INTRODUCTION. 


THE long established and increasing trade of the United 
States in the Indian Ocean, and particularly with Maskat, 
Zanzibar and the Persian Gulf has lately attracted public 
attention both in India and England, from the fact that 
American cottons are silently making their way not only 
into all parts of Central Africa but also into India itself. 
The following treaty between the United States and the 
Sultan of Maskat was negotiated by Mr. Edward Roberts of 
Portsmouth, N. H., in the year 1833. Its origin is explained 
by Mr. Roberts himself, i in a work entitled “ Embassy to the 
Eastern Courts,” ete. New York: 1837, as follows. 

“Some years previous, being acquainted with the com- 
merce of Asia and Eastern Africa, the information produced 
on my mind a conviction that considerable benetit would 
result from effecting treaties with some of the native powers 
bordering on the Indian Ocean. Accordingly, to effect an 
object so important, I addressed a letter to the Hon. Levi 
Woodbury, then a Senator in Congress, detailing the neg- 
lected state of our commerce with certain eastern princes, 
and showing that the difference between the duties paid on 
English and American commerce, in their dominions, con- 
stituted of itself a very important item of profit in favor of 
the former. 

“The ship Friendship, of Salem, Mass., having been plun- 
dered, and a great portion of her crew murdered, by the 
natives of Qualah Battu, and an important branch of our 
commerce to the pepper-ports on the western coast of Sum- 
matra being endangered, it was deemed necessary that the 
piratical outrage should be promptly noticed by a national 
demand for the surrender and punishment of the aggres- 
sors. 
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“ About this period, the U.S. ship-of-war Potomac was 
about proceeding to the west coast of America, but her des- 
tination was immediately changed for Summatra, accompa- 
nied by instructions to carry into effect the measures of 
Government against the inhabitants of Qualah Battu. 

* As our Government was anxious to guard against casu- 
alities, it was resolved to despatch also the sloop-of-war 
Peacock and schooner Boxer, and also to convey to the 
coasts of Cochin-China, Siam and Maskat, a mission charged 
to effect, if practicable, treaties with those respective powers, 
which would place American commerce on a surer basis, 
and on an equality with that of the most favored nations 
trading to those kingdoms.” 

A special or contidential agent being necessary to carry 
into etfect the new measures of Government, Mr. Roberts 
was selected for that duty, and was appointed on the 26th 
of January, 1852. In the month of February following, he 
sailed in the sloop-of-war Peacock, David Geisinger com- 
mander, and arrived at Maskat in September, 1833, by way 
of Cape Horn and the China Sea. On the 21st of that 
month, the treaty was there duly concluded and signed. It 
reached the United States in April, 1834, when Mr. Roberts 
arrived, bringing it with him, together with another that he 
had negotiated with Siam. Both of these treaties were rati- 
fied at Washington on the 30th of June of that year. 

“At the period of Mr. Roberts’s visit to the Courts of 
Siam and Maskat,” says Mr. Ruschenberger in a work en- 
titled “A Voyage round the World,” etc. Philad.: 1838, 
‘“ American commerce was placed on a most precarious foot- 
ing, subject to every species of imposition which avarice 
might think proper to inflict, at the price of an uncertain 
protection. 

‘“ Nor was it to pecuniary extortions alone that the uncon- 
trolled hand of power extended. ‘The person of the Ameri- 
can citizen, in common with that of other foreigners, was 
subject to the penalties of a law which gave the creditor an 
absolute power over the life, equally with the property, of 
the debtor, at the Court of Siam. With that Court, as well 
as with that of Maskat, Mr. Roberts was enabled to effect the 
most friendly relation, and to place our commerce on a basis 
in which the excessive export and import duties, previously 
demanded, were reduced fifteen per cent.” 
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The Peacock, being refitted, was sent out again in April, 
1835, with Mr. Roberts, who was appointed to exchange 
the ratifications of the treaties he had negotiated, and to 
form others with various oriental powers. ‘This ship, under 
command of C. K. Stribling, Esq., was accompanied by the 
U. S. schooner Enterprise, Lieut. Com. A. S. Campbell, 
both being under the command of Commodore Edmund P. 
Kennedy. 

The expedition arrived at Zanzibar on the 1st of Septem- 
ber, and finding that the Sultan had gone to Maskat, set sail 
in a few days for that place. On the morning of the 21st 
of September, the Peacock unfortunately got ashore at Ma- 
zeira, but by throwing above one-half of the guns overboard 
she was lightened sutiiciently to get her afloat the next day, 
and on the 24th she could proceed on her voyage. But 
yreviously a cutter had been despatched for relief to Maskat, 

{r. Roberts going with it, bearing the treaty. On the arri- 
val of the cutter, the Sultan ordered one of his ships-of-war 
to be immediately equipped. She was furnished with sup- 
plies, and was despatched the next day for Mazeira. On the 
28th she met the Peacock on her way to Maskat, where she 
arrived on the 29th. An order had also been despatched 
to the governor of Zuar to proceed with four dows and 
three hundred men for the protection of the crew and prop- 
erty of the Peacock, until the Sultan’s ship should arrive. 
An armed dow was ordered to be merida, with a further 
supply of provisions and water, and couriers with armed 
escorts were sent to the governor of Mazeira, and to the 
principal Bedawy chiefs, declaring that His Highness would 
hold them responsible with their heads for the loss of a 
single life, or for any property that should be stolen. A 
troop of three hundred and fifty Bediwy cavalry was or- 
dered to proceed to the coast, to protect any of the crew 
that might be forced to land, and to escort them to Maskat. 
The guns that were thrown overboard and abandoned were 
subsequently weighed by order of the Sultin, and sent to 
Bombay, and there delivered to the Peacock. All this was 
done at the sole expense of the Syltan. 

The ratifications of the treaty were exchanged at Maskat 
on the 30th of September, 1835. 

Mr. Roberts soon after left in the Peacock, to pursue other 
objects of his mission. In April, 1836, he exchanged ratifi- 
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cations with Siam, and arrived at Macao, where he died on 
the 12th of June of that year. 

On the return of the vessels to the United States, the 
treaties were proclaimed at Washington on the 24th of 
June, 1837. 

The Maskat treaty having been originally drawn up in 
English by Mr. Roberts, it was put into Arabic by the Sul- 
tin’s Secretary, Sa’id ben Khalfan ben Sa’id, from the Eng- 
lish original. This accounts for some peculiarities of ex- 
pression and phraseology. 

The two texts differ somewhat, particularly as to jurisdic- 
tion in case of disputes between Americans and the subjects 
of the Sultan; but as the treaty stipulates that each party 
shall be on the footing of the most favored nation, whatever 
concessions may have been made to Great Britain and to 
France, in the treaties subsequently negotiated between 
them and the Sultén, the same are consequently enjoyed by 
the United States. 

It must be mentioned here, also, that in the Arabic text 
the year of the Christian era, corresponding to 1249 of the 
Hijrah, in which the treaty was signed by the Sultan, is 
erroneously stated to have been 1835, instead of 1833. 

It has been thought to be a matter of some importance, 
to publish both the text and a careful translation of this 
document so intimately connected with the history of Ameri- 
can commerce in the East. The Arabic text was written 
out, with a few necessary corrections, from a copy traced 
over the original which is preserved in the archives at 
Washington. 


The negotiation of this treaty was followed by the Sul- 
tin’s sending to New York his ship Sultany, commanded 
by Ahmed ben Na’man. She arrived on the 2d of May, 
1840, with various articles of merchandize for sale, bringing 
at the same time some Arab horses and other presents for 
the President of the United States. These presents were 
received by Congress; but, as the horses could not be kept 
in the archives, they were sold at auction. The ship itself 
was repaired and refitted at the New York Navy Yard, by 
the United States, and returned some time afterwards, 
taking with her to the Sultén the presents sent by our 
Government. 
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This is the only Arab vessel that has ever crossed the 
Atlantic; but to France and England a vessel has frequently 
been sent with the produce of the Sultén’s clove-plantations 
in Zanzibar. 


The title of the Sultan, as given him by his own people, is 
BAe all) 555 Ssdasweas) Aer! aw)! er yeah cy One Ow 
ailrs ds i.e. “Seid Sa’fd, son of Sultin, son of the Imam 
Ahmed of the Bu-Sa’idy [tribe]—may God glorify him and 
grant him victory over his enemies.” 

Among his sons, the eldest prince, Helél (cy3 SUP Que 
cyeahw -52 Anew), died in Aden, in disfavor with his father. 
He was much liked and very popular. He had made a visit 
to England and the Continent, and had travelled through 
Egypt. He left three sons, Sa’fiid (SUS cy? os), Mohammed 
(SUP -y2 Aes), and Faisel (SUS cy et), who are all in 
Zanzibar. 

The second son of His Highness, Seid Khalid (QULS> Ow 
cyte cy? Owe -y2), is governor in Zanzibar in the absence 
of his father. 

The third son, Seid Thuwiny (¢57 One oy? Gass One 
cya), remains at Maskat, and rules there when his father 
is not present. 

The fourth son, Seid Mohammed (73 Oye ¢y2 On nw 
yyeakw), resides at a place in Oman called Samiail, of which 
he is governor. 

The fifth son, Seid Majid (gythw -y2 Anew oso Ale Xnw), 
resides at Zanzibar. 

The sixth son, Seid "Aly (qyeahw 53 Anew oy? Le Xm), 
died at sea in 1852, on his passage from Maskat to Zanzibar. 
He was a great favorite with his father, and was much 
regretted. 

The seventh son is Seid Turky (cy? One oy? Uo 5 Ow 
cpr aw). 

The eighth son is Seid Barghash (¢53 One oy? UAE 3 Ow 
cyeakw), 

The ninth son is Seid’Abd-ul- Wahab (One -52 wet us 
toh os2). 

The tenth son is Seid Hamdan (py? Ose cy? (yo Ow 
yahe), 
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The eleventh son is Seid Jamshir, or rather Gamshir as 
there pronounced (+24 cy3 One cso re On), 

The twelfth is Seid’Abd-ul-’ Aziz (Ans (53 jaz) us duw 

All these last mentioned reside at Zanzibar. 

It is hardly necessary to say that the amiable disposition 
of the Sultan Seid Sa’id has made him universally beloved, 
not only among his own subjects, but also by all others who 
are brought in contact with him. 
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ARABIC TEXT. 
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4s SNS Spd Red, WRG ofa lo GLUT Gull 
cyt Awnll gal One Onan sleylleall Gua oles op wy 
ne) 3 ResZ! Ry Res Pes oy Kelas a 
wt) ot! ool Spe oh ane chgalplie See, om of on S de 
meal uae AT) LS lola pt Rcgle of Relea WS C5 tthe 
Cy weil Les (y ghar es gitoels cy} ws sibs on 
Nee coe Dy bth’) tle ope BADE 6 9G Dy Leen, Led 
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DDS 6 9G MS erleadl ge f pod sh tt Heol NST OUTS LG dt 
Deh oad cyyers Releay ob Sle SW he cys eT oye cya Kapil! 
poten ceils end all ope stl eral cy Kd yt pS Let 
SUSI ie Regal by Tbe oy taille, euull eblite ne 
Le NST, Reoelell & SUT Velo cpr Vitdel! uae Ii! Wy oe 
y ool Soh ty captiod rnb cyl OGM Cpe Glas} ram 
ane ap edtel cre Det oyly xile DW oy 9 
Ege oy St, Sy shjdt ob pent eee RSL sho Cale 
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TRANSLATION, 


EXPOSITION OF THE TREATY 


MADE BETWEEN 
HIS HIGHNESS THE HEAVEN-PROTECTED, THE SEID 


SA’ID 
SON OF THE sEID SULTAN, 
DEFENDER OF MASKAT AND ITS DEPENDENCIES, 
AND THE 
UNITED STATES, 
I.E. THE TERRITORY OF AMERICA, 


FOR THE SAKE OF INTERCOURSE, AND AMITY, AND THE PROMOTION 
OF TRADE, 


ARTICLE 1. It is proper that perfect concord be estab- 
lished between His Highness, the elevated in dignity, the 
Seid Sa’ip son of the Seid Su LTAN, and all the territory of 
America. 

ARTICLE 2. The citizens of America have liberty to enter 
into any port of the ports of His Highness, the elevated in 
dignity, the Seid Sa’ip son of the Seid SuLTAN, Defender of 
Maskat, with any merchandize they may have with them; 
and they have liberty to sell the said merchandize to any 
one whomsoever among the subjects of His Highness the 
Seid Sa’ip, or to others who may have a desire to buy such 
merchandise ; also, at their option, to barter or make ex- 
change for anything that they can get of the goods of those 
provinces, and goods which they meet with there—they 
themselves determining the value (ee price of the said mer- 
chandize, and there shall be no limitation, on the part of the 
Sultan or of his officers, to the value and price of the effects 
of the merchants, citizens of the territory of the United 
States of America. And, in like manner, whenever they 
[American citizens] desire to buy any goods, there shall be 
no limitation of the value and price, on the part of the said 
persons, to be put upon any property or merchandize that 
the said merchants may wish to buy; in order that selling 
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and buying on both sides and on both parts may go on with- 
out interr uption. And the selling and buying shall be in 
due course; and in the case of barter by agreement, the 
mode of proceeding shall be similar. W henever the owner 
of property has come to terms, while there has been no 
agreement on the - of the Americans, residents of the’ 
United States, and they desire to depart, no one shall hinder 
them. And if any one among the people of the Sultan, or 
his officers, shall do any thing contravening this treaty, he 
shall be punished with condign punishment. And when- 
ever any powder, bullets and muskets come for sale and 
purchase and barter from the American territory, the Sultan 
alone shall buy them, to the exclusion of others, his subjects. 

ARTICLE 3. Vessels of the United States of America, 
when they arrive at and enter the country which is under 
the rule of the Sultén, or any country whatever under his 
rule, shall not be subject to any charge except the import duty 
of five per cent. upon the property, merchandize and lading 
landed; and there shall not be any charge upon them other 
than what we have mentioned, ever; and upon the things 
received in exchange nothing at all shall be ch: arged; but 
if there remains any property unsold, and they [the Ameri- 

cans] wish to return it [on board], it shall be charged with 

the tive per cent.; and what transits [without landing] shall 
not be liable to any tax or other charge, as pertaining to 
American vessels. And whenever they wish to enter any 
port of the ports of His Highness the Sultan, to fill up with 
water, to purchase food, to repair their vessels, or to stop 
in to inquire the current-rates of the market [they are per- 
mitted so to do}. 

ARTICLE 4. American merchants, residents of the United 
States, shall not be subject to any extra charge, in the way 
of custom-house duties or other impost. On the contrary, it 
shall be with them as with the nation nearest in fr iendship. 

ARTICLE 5. If any vessel of the United States of Amer- 
ica is providentially lost, or wrecked, in any of the provinces 
of the Sultdn, or in any country under the rule of the Sul- 
tin, every one escaping from said vessel that is wrecked, 
shall be met and treated with the utmost hospitality, and 
whatever expense he incurs shall be made good by the Sul- 
tin, until a passage can be procured for him to pass over to 
his place and residence; and, likewise, all property saved 
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from the wrecked vessel shall be preserved with all care, 
and be delivered into the hand of its owner, or into the hand 
of the Consul of the United States, or of any Agent author- 
ized to receive the property; and if there be any charge 
upon the property preserved, it shall be borne by the people 
of the United States. 

ARTICLE 6. The people of the United States, citizens of 
America, whenever they wish to resort to any of the pro- 
vinces of the Sultan for the purpose of selling and buying, 
have permission so to do; and in landing their property 
they shall not be opposed; and whenever they wish to re- 
side therein, there shall be no charge upon them for resi- 
dence, nor any impost, but they shall be on the footing of 
the nation nearest in friendship. 

ARTICLE 7. Whenever any individual from the territory 
of the United States of America, or any American vessel, 
or any property [belonging to Americans] is taken by pirates 
and brought into any of the provinces of the Sultan—if a 
man, he shall be delivered from their hands, and if property 
or any thing else, it shall be rescued and preserved for its 
owner, and be delivered either to its owner or to the Consul 
of the United States, or to an authorized Agent. 

ARTICLE 8. Whenever any vessel of the Sultan or of his 
subjects arrives at any of the provinces of the United States 
of America, they shall not be charged with any extra import- 
duty, nor other contribution except such as is charged upon 
the nations nearest in friendship. 

ARTICLE 9. The President of the United States may from 
time to time appoint a person as Agent in any of the provin- 
ces of the Sultan where there is selling and buying. If there 
arise differences and disputes between the Americans them- 
selves, the said Agent shall be present to look after them; and 
if there arise differences between them and the Arabs, the 
jurisdiction shall revert to the Arabs. And all differences 
that may arise among themselves, respecting the matter of 
selling and buying, and other things, shall all be referred to 
the said Agent on their part. And whenever one of them 
dies, owing anything to a subject of the Sultan, what is due 
to the subject of the Sultén shall be taken out of his prop- 
erty. And the said Consuls and Agents shall not be ar- 
rested, or put under constraint; and their property shall not 
be seized; and their closed doors and houses shall not be 
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opened, nor shall any force be applied thereto. And if 
there is, on the part of the Agent, any delinquency in vio- 
lation of the law of the country, he shall be complained of 
to the American President, in order that he may be dis- 
placed from his situation. 

End of the said articles. 

(Signed) The above recited is Authenticated by the poor and 
humble Sa’id, with his own hand. 


Be it known, that on the 380th day of the month of Septem- 
ber of the Christian’s s year one thousand eight aadenll and 
five and thirty, corresponding to the sixth day of the month 
of the Second Jemady in the year one thousand two hun- 
dred and one and fifty of the Hijrah, Edmund Roberts being 
Agent on the part of the President of the Americans, to 
wit, the United States, I did take and make an exchange for 
the treaty upon which I placed the word “ Authenticated,” 
at Maskat, of the province of ‘Omiin, on the date of the 21st 
of the month of September, one thousand eight hundred and 
five and thirty of the Christian’s year, corresponding to the 
sixth day of the month of the First Jemady in the year of 
the Hijrah one thousand two hundred and nine and forty. 
And I have hereunto put the true seal of my hand at Mas- 


kat on the sixth of the month of the Second Jemady in the 
year of the Hijrah one thousand two hundred and one and 
fifty, corresponding to the date of the 30th of the month of 
September in the Christian’s year one thousand eight hun- 
dred and five and thirty. 

(Signed) The above recited is Authenticated by the poor and 
humble Said, with his own hand. 
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LIFE OF ALEXANDER THE GREAT. 


81. 


Or this work Dr. Perkins says: “We found the volume 
in manuscript, at Oroomiah, in the ancient Syriac language, 
without date or authorship.” Having executed the transla- 
tion during intervals of leisure in his missionary work, our 
esteemed friend has sent it together with a copy of the orig- 
inal MS. to be deposited in the archives of the American 
Oriental Society. With regard to the age of the production 
I am entirely incompetent to pronounce. A specimen of 
the original is subjoined, containing among other things 
Alexander's fabulous visit to China, in order that Syriac 
scholars may decide whether it is of a pretty late date, or is 
to be referred to as early a period as the times of Abulfa- 
ragius in the thirteenth century. 

The present writer, having had his attention directed to- 
wards Dr. Perkins’ translation, not long after its arrival in 
this country in 1851, soon perceived that the original was 
drawn from occidental sources; and on further examination 
it is certain that it is but a translation of Pseudo-Callisthe- 
nes, chiefly agreeing with the earliest. form of that writer’s 
life of Alexander. The following pages are intended to 
show the relations of this Syriac work to the Greek and 
Latin recastings of this worthless but popular novel, to the 
Persian accounts of Alexander and to some other forms in 
which the same myth has appeared in several parts of the 
world. 

§ 2. 

The mythic histories of Alexander the Great may be divi- 

ded into the oriental, the Greek or western, and the medi- 
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zeval or romantic. It is now certain that all of these had 
one common source in the falsifications of history, which 
began probably in Egypt, and perhaps under the Ptolemies, 
and which, gathering folly and monstrosity in the course of 
time, assumed at length the form of the Greek life of Alex- 
ander by Pseudo-Callisthenes, and of the Latin version of 
Julius Valerius so called. I am willing to believe that this 
work was composed long before the seventh century, to 
which Letronne assigns the Latin version just mentioned.* 
That it became popular is due not to the merit of the un- 
known writer, who lies hid under the name of Callisthenes, 
for he has no merit of style, choice of materials, arrangement, 
or power of representation, but to the great hero, whose 
memory lived in the Greek and Eastern mind, yet perhaps 
without giving birth to mythic narratives—unless inten- 
tional fictions deserve that name. In the course of time 
many subordinate parts were added to the story, particularly 
by the Christian medizeval writers; but it is impossible not 
to see the same woof in them all. 

§ 3. 


e 


Thus whoever will examine Shea’s translation of Mir- 
khond, or an abstract of Firdosi’s Shih Nameh, as far as it 
relates to Alexander, and will compare either with Pseudo- 
Callisthenes, will need no proof that the Persian version of 
the story was in the main derived from the Greek novel, 
rather than from traditions floating in Persia itself. But for 
those who are not likely to make this comparison I subjoin 
a translation of a passage from Spiegel’s Alexander-Sage 
bei den Orientalen (Leipzig, 1851). 

“Having in what has gone before exhibited the principal shapes 
which the Iskender-myth assumed in the Oriental poets and _histori- 
ans, we are now ready to bring forward our own view of the course 
which this fable took. 

“The result, as it seems to us, is not at all difficult to be drawn 
out of the representation which now lies before our readers. No 
one, who compares the foregoing account of the western myth with 
the Iskender-myth in Firdosi, can entertain even the smallest doubt 
that the latter has made use of the former: all the leading outlines 
of the Greek myth recur again, and the same is true of Nisdmi. 
That the coloring in Firdosi differs from that of Callisthenes or Vale- 





* Journ, des Savans for 1818, pp. 617-619. 





rius, and that of Nisami again from Firdosi’s, can excite no surprise, 
and only proves that the myth ran just the same course in the East, 
as it did in the West in the middle ages. Every poet endeavored to 
accommodate the fiction, as far as might be, to his own circumstances 
and conceptions : thus Firdosi depicts Alexander more as a Christian 
king, as he was acquainted only with the later Byzantine emperors. 
And for this reason too he transports queen Qidafa [Candace] into 
Andalusia, since he could do nothing with Semiramis and her king- 
dom, while Nisimi on the other hand carries her to Berdaa, and in 
general lays the scene of the expedition in other countries. The 
whole has a decidedly Moslem coloring, just as the medizeval forms 
of the fable have a Christian. The only deviation, worth naming, 
of the Moslem from the western romance is the story of the birth 
of Iskender: such an alteration, which is probably intentional, is 
explained by the offended national pride of the Persians, which was 
ashamed to be obliged to acknowledge the victory of a foreigner. 
This very natural turn given to the fable was long ago looked at in 
this light. And, lastly, that the historians receive the fable as true 
history has its ground in the uncritical spirit of the middle age, and 
finds its analogy in the West, as we have already remarked in the 
introduction. 

“ Further, we have already expressed it as our opinion that Alex- 
ander has been confused with a fabulous conqueror of early Arab 
antiquity—Dsul-Karnein. From this commingling of fables we 
derive the various ingredients which appear in the oriental form of 
the fable, but which do not appear in the occidental form, and can- 
not be explained by it. Here belongs without doubt the expedition 
of Iskender to Mecca for the purpose of visiting the holy Kaaba, as 
well as his deeds in general in Arabia, and his journey in quest of 
the fountain of life, in which narrative the prophet Khisr suddenly 
is brought on the canvass, of whom the fable elsewhere makes no 
mention. A very few traits only can be regarded as properly inven- 
ted by the orientals. To these belongs the story of Alexander’s 
appearing as his own embassador before Darius, but this story is 
plainly nothing but the echo of an earlier one, likewise to be found 
in the Iskender-myth, that Alexander went as his own embassador to 
queen Candace. Another portion of the fable which appears in 
Nisami, but not in Firdosi, may be drawn into question as to its 
source. It is Nisami’s story that Alexander on his return out of the 
regions of darkness, after his pretended search for the water of life, 
received a stone from Serosch. This stone became so heavy in the 
regions of light, that nothing could equal its weight in the balance 
until finally dust was brought which counterbalanced it. This story 
is to be met with also in Jewish writers, and it would be worth in- 
vestigating to which the priority belongs.” 
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Accepting as we do the general conclusion of Spiegel, we 
cannot conceive that the particular narrative of Alexander's 
appearing as his own embassador before Darius is of east- 
ern origin. It appears in Miiller’s MS. A., in Julius Vale- 
rius, and in our Syriac biography, which three represent 
the oldest form now extant of the Greek myth. It appears 
also in Pfaffe Lamprecht’s Alexander and in our English 
Kyng Alisaunder, although not in the published French 
romance on this subject. In short it is identified with the 
occidental fable, and, as far as we can judge, has nothing 
peculiarly eastern about it. Alexander played the same 
trick a third time upon his visit to China; and this may 
perhaps, like the expedition against the Russians in Nizémi, 
and like the Gog and Magog story, be an eastern invention, 
although our Syriac manuscript includes it, and thus shows 
that it may have had a prior existence in a Greek original. 
§ 4. 

The Fable of Alexander had great attractions for the mind 
of Europe in the middle age, and served as the subject of 
romances in Old French, German, English, Spanish, Old 
Norse, Danish, Swedish and Bohemian. Several romances 
of this cycle lie unpublished in the libraries of France and 
Germany, written in the old languages of those countries; 
but the printed poems are Li Romans d’Alixandre by Lam- 
bert li Tors, and Alexandre de Bernay; and the Alexander 
of Pfaffe Lamprecht.* Both poems seem to have been com- 
posed in the twelfth century. The English poem Kyng 
Alisaunder, was published by Weber in his Metrical Ro- 
mances of the Thirteenth, Fourteenth and Fifteenth Centu- 
ries, from a manuscript of the fourteenth, but no certain 
name or date has been found for the author. Another Alex- 
ander in the Scottish dialect, from which Weber has given 
a few extracts, was translated from the French in the fifteenth 
century. 


* Li Romans d’Alixandre was first published by H. Michelant (Stuttgart, 
1846), as one of the volumes issued by the ‘literary union” The work of 
Lamprecht first appeared in Massmann’s Denkmiiler deutscher Sprache und 
Literatur, 1828; and again in his Gedichte des 12ten Jahrhunderts. I have 
used Weismann’s very useful edition (Frankfurt on the Main, 1850), and owe 
much to it. 
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The English poem, also, principally drew its materials 
from French sources. ‘T'he author says (v. 2199): 


“This batail destuted is [is wanting] 
In the French, wel y-wis: 
Therfore Y have hit to colour 
Borowed of the Latyn autoure,” ete. 


The same source must be ascribed to the poem of Pfaffe 
Lamprecht, who mentions his master at the beginning of 
his work. 
“ Elberich von Bisenzun 

der bralite uns diz liet zt : 

der hétiz in walischen getichtit ; 

Th han is uns in ditischen berihtet. 

nieman ne schuldige mih, 

alse daz buoch saget, sd sagen ouch ih.” 


That is, ‘Alberic of Besancon (?) brought us this book. He 
composed in the French, and I have arranged it in German. 
Let no one find fault with me, for as the book says so say I.’ 
The published French romance is a most wearisome work 
of more than twenty thousand Alexandrine verses, exceeding 
thus the other two poems which are about equal in length, 
by nearly two-thirds in the number of lines and much more 
in the amount of matter. That the authors of this i 
drew from a Latin source appears from the poem itself. 
“Ja verté de l’estore, si com li rois le fist, 
un clers de Casteldun, Lambers li Tors l’escrist, 
qui de I'latin le traist, et en roman le mist.”—p. 249. 


M. Talbot* says of it: “nous ne doutons pas le moindre 
du monde que le poeme, objet de notre étude, ne soit une 
imitation versifiée du Pseudo-Callisthénes.” The same thing 
is true, unquestionably, both of the German and of the Eng- 
lish poem. Although there may be evidence in these works 
of access to other sources, and among the rest of acquaint- 
ance with facts derived from Q. Curtius, it is clear that 
Pseudo-Callisthenes has furnished them with a large part of 
their materials arranged in nearly the order of the original. 
Of their relations to one another this is not the place to 
speak. Suffice it to say that they choose and reject, enlarge 


* Essai sur la Légende d’Alexandre-le-Grand dans les Romans Frangais du 
Douziéme Siécle, par Eugéne Talbot. Paris. 1850. 
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or contract, with the free spirit of érowveurs or makers, that 
geography and personal names assume different forms at 
their will, and that even essential parts of the earliest story 
are discarded by one or more of them. Thus no portion of 
the work of Pseudo-Callisthenes can have been earlier than 
the story of Nectanebus, and of the disgusting fraud prac- 
tised by him which resulted in the birth of Alexander. But 
the French and the German poems both allude to this story 
only to condemn it. The French author says, after mention- 
ing the imputations of the envious against queen Olympias: 


“la roine le sot, qui mult en fut irie ; 
Quar li plusior disoient, sens nule legerie, 
que Alixandres est nés de bastarderie ; 
ear é I’tans kil fut nés, si come la letre die, 
ert i. clers de I’pais, plains de grande voisdie ; 
Natabus ot a non en la langhe arrabie ; 
a lnestre aida l’enfant, coi que nus li en die.—p. 4. 


The English Kyng Alisaunder, on the other hand, far 
from guarding the honor of the Macedonian queen, goes 
through the story, just after the model of Julius Valerius, 
with the exception, that Nectanebus is Philipp’s enemy, and 
determines to be avenged upon him. And in general this 
poem is so similar to the earlier form of the fable, that one 
may suppose that the author had before his eyes one of those 
prose French romances, from which Berger gives extracts, 
in the Notices et Extraits des Manuscrits, tome xiii., and 
which is little else than a translation from the Latin of 
Julius Valerius. The German poem again knows no more 
of the story of Gog and Magog than the first form of the 
Greek fable does, but both the French and English inter- 
weave this singular story into their works—the latter at 
considerable length. The French poem resolves all the 
wonders which Alexander saw in India into the narrative 
form; while Pfaffe Lamprecht preserves the original episto- 
lary form, which is retained by J. Valerius. Probably in 
this he followed his immediate authority, although Gervi- 
nus* finds in it a proof of refined art. These may suffice 
as specimens of the differences prevailing in the medieval 
poems of this cycle. They imply not only free choice of 
materials, but also difference of immediate source. 


* Geschichte der poetischen National-Literatur der Deutschen, I. 285. 
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We have thus reached the Greek Pseudo-Callisthenes, 
and its translation into Latin, as the earliest known source 
of the mythic life of Alexander. Upon the publication of 
the former, for the first time, in Miiller’s edition of Arrian* 
(Paris, 1846), it came to light that the Greek manuscripts 
present several refabrications,—purposely made, as if the 
new editors were aware of the fictitious character of the 
narrative, and felt that they had the right of altering it at 
will. Miiller finds three such editions in the manuscripts, 
which he calls A. B. and C. A Leyden MS. from which 
Berger published an extract, agrees closely with A. To 
this form of the Greek the Latin version also comes nearest. 
The manuscript A., although deplorably corrupt, and in 
parts lacerated, furnishes us no doubt the earliest form. B. 
is next in the order of time, and C. is latest of all. The two 
latter afford some proofs of being written after Christian 
ideas began to prevail, but I have observed no traces of this 
in A.t All there is heathen. 

The following are the principal differences between these 
three editions, as pointed out by Miiller. The MS. B.—which 
that scholar has made the basis of his edition—indicates a 
plain attempt to introduce somewhat of the truth of history 
into the fabulous narrative. Thus in this MS., Alexander, 
after subduing the tribes of Thrace, goes down immediately 
into Greece; Demosthenes arouses the Athenians, and Thebes 
is destroyed. A., on the contrary, with V. (Julius Valerius), 
makes Alexander proceed on a journey to Italy and Africa, 
found Alexandria, fight one battle with the generals of Da- 
rius, and then, on his return to Greece, sack Thebes; while 
Demosthenes is the pacificator at Athens, and Demades the 
favorer of warlike measures. B., however, cannot let the 
Italian expedition go unmentioned, but represents Alexan- 
der as passing from the Southern coast of Asia Minor to 
Sicily and Italy. The peril of Alexander from bathing in 
the Cydnus is placed by B. before the battle of Issus, while 
A. and V. assign it to the time before the battle of Arbela. 
The wonders of India, and Alexander’s marvellous adven- 


* Berger de Xivrey had prepared a copy of the text of the MS. C., for pub- 
lication, and had, in the Notices et Extraits des Manuscrits, tome xiii. (pub- 
lished in 1838), given some extracts from the Greek and from Julius Valerius, 
as well as from an old French translation of that work. 

+ For the only possible exception to this remark, comp. § 11, at the end. 
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tures in distant regions, are narrated by him in A. and V., 
in the third book, in letters to Aristotle and Olympias. B. 
inserts these marvels in two places, partly in the second 
book out of their connexion, and partly in the third, where 
the historical form is substituted for the epistolary. B. as 
well as C. has the story of Gog and Magog, or of the unclean 
nations whom Alexander walled up within the northern 
mountains, which is unknown to the earlier recension. 

The MS. C. contains a still later form of the narrative 
than that which appears in b., but one which is based on 
the recension found in that MS. It goes farther than B. in 
stamping upon the epistles of the earliest recension, which 
give an account of the wonders of the Kast, a narrative form. 
It contains much new matter not in B., as for instance, a 
story, that Alexander, after the death of Darius, on returning 
to egypt through Judea, gave in his adhesion to the Jewish 
faith, and subsequently introduced the worship of Jehovah 
at Alexandria, making light of the gods of the country. 
The occurrences at the Cydnus, already narrated twice, 
take place again at a lake in Aigypt. This MS. runs far 
ahead of the others in its love of the marvellous, the most 
absurd specimen of which is that Bucephalus, already dead 
(Pseudo-Call. iii. 3), even according to C.’s account as it 
would seem, appears alive again at the time when Alexan- 
der is poisoned, and after tearing to pieces the boy who gave 
him the potion, expires at his master’s feet. 

A. and V., although manifestly belonging to the same re- 
cension, differ considerably from one another. And here 
the ability to judge fully what was the original form of the 
Latin version is not in our power. It is quite probable that 
when Zacher’s edition shall have appeared, the collation of 
new manuscripts will bring this version and A. closer to- 
gether. At present the principal differences are these: 1. 
One or the other exceeds in fullness or in brevity. In gen- 
eral V. contracts the more expanded text of A.; but the case 
is sometimes reversed: thus in the chapter on the marvels 
of India, V. is more copious, 2. V. has some new matter, 
not in A., as the passage concerning the mythic ancestors of 
Alexander from Phavorinus (i. 13), another enumerating the 
maternal ancestors of Alexander from Achilles downward 
(i. 42), and a letter from Aristotle (iii. 27). The same letter 
appears in the Syriac life of Alexander, and must have been 
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in an early Greek text. 8. Matter in A. which is not in V. 
—not to speak of the treatise of Palladius on the Brahmans 
which is evidently an insertion by a later hand—is such as 
follows: the brief narrative of the subjugation of Musicanus, 
of the storming of the rock Aornus, and the siege of the 
city of the Malli; the attempt of Alexander after he was 
poisoned to throw himself into the Euphrates; and the bar- 
gain between Perdiccas and Ptolemy to divide the empire. 
“Tgitur hee quoque,” says Miiller, “seriorum additamenta 
putaveris.” ‘This may be true of the passage in ii. 4, but the 
passage including the two last circumstances (iii. 32), is 
shown to be ancient by the parallel place in the Syriac life, 
and might easily have been omitted by the Latin translator, 
whose account of Alexander’s death is much contracted. 


6. 


An Armenian life of Alexander, under the title Padmu- 
thiun Acheksandri Maketonazwui (History of Alexander of 
oe was published by the Mechitarists at Venice in 
1842, and is attributed by them to Moses of Chorene, cent. v. 
Of this I learn from other sources that it follows substan- 
tially the recension contained in A. But how far it resem- 
bles and how far it differs from our Syriac life, I have no 
means of judging. At the end of the first book, as it stands 
in A. and V., that is, after the sack of Thebes, this version 
adds: ‘“ Here are finished the birth and deeds of Alexander 
by the wise Aristotle. We commence now with his expe- 
dition to Plataeae, a city of Athens.” Then at the end of 
the life appear lamentations over the death of Alexander by 
himself, Olympias, Roxana and his captains and soldiers, 
together with words of admonition to his friends. Neither 
these lamentations, nor the words above cited, which serve 
as a preface to the second book, are in the Syriac life, nor 
in A. nor V. 


Me 


§ 7. 

We are now prepared to enter into the relations of this 
Syriac life of Alexander somewhat more fully. It consists 
of two parts, the life proper, corresponding with Pseudo- 
Callisthenes, and a short appendix containing a curious form 
of the story respecting Alexander’s expedition against Gog 
Magog and the other nations within the northern mountains. 








' 
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This appendix we have thought well worthy of being printed 
in the Journal of the Oriental Society, as one of the speci- 
mens of the Syriac work. The life itself must be regarded 
as a translation at first or second hand from a Greek original. 
We suppose it to be an immediate translation, but cannot 
entirely account on this hypothesis for the amazing differ- 
ences in the proper names, which will be spoken of in their 
place. The Greek source was unquestionably the same as 
that from which A. and V, are drawn. Deducting the very 
great blunders occasionally committed by N. (the Syriac life), 
it adheres to an original text more faithfully than V. does; 
and is usually more full than A., when the two differ. Arbi- 
trary contractions of the original are seldom attempted by 
the Syriac translator. The order of the narrative is with one 
exception the same as in A. and V.; and in one case only is 
there an omission of any considerable length. Wherever B. 
and ©, differ from A., they differ also from N.; but in one or 
two instances C, alone contains passages,—one of which is 
evidently an interpolation,—which are found in N. and no 
where else. The conclusion to be drawn from this is, that 
the Syriac translator had before him a fuller Greek text than 
any now existing. Finally, N. contains two passages of con- 
siderable len eth i in the account of the wonders in India, which 
are neither in A., which is very brief in this place, nor in V., 
which is more copious. A part of the materials in these 
passages is worked up in another form and another place by 
C.; while the rest are not extant in any Greek text.* And 
here the curious fact discloses itself that a portion of this 
new matter appears in Firdosi’s Shah Nameh. As a Greek 
source is betrayed by one of these passages, the presumption 
is that both are simple translations from one and the same 
manuscript with the rest. These two passages are subjoined 
as among the more curious portions of the work. t 


* ye Ps.-C, II. = 36, 38, with the second extract from the Syr. transl. 

+ It may not be amiss to ‘add in a note a brief table of contents of the 
Syriac life of Alexander, although it agrees so closely with the argument of 
the MS. A. of Pseudo-Callisthenes, as given by Miiller, in his introduction to 
that author. 

Niikteebiis (Nectanebus), king of Egypt, fleeing from enemies, goes to Macedo- 
nia, and there by magic arts becomes the father of Alexander, persuading Olym- 
pias that he is the god Ammon. The same arts allay the jealousy of Philipp. 
The birth of Alexander delayed until the right conjunction of the planets. His 
tutors. — brought from Cappadocia. Alexander throws Nikteebiis 
into a pit, and he discloses Alexander's parentage. Alexander rides Bucepha- 
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§ 8. 

Some of these particulars we propose to speak of more at 
large. First, then, the order of the narrative in N. coincides, 
we believe, throughout with that in A., with the exception 
that Chapter xvii. of Book 1. of Pseudo-Call. in the Syriac 
follows Chapter xvi. This is probably due to mere over- 
sight, rectified as far as possible afterwards; for in this N. 
departs from the Latin, and all the Greek authorities. 


lus. (C.) Conversation between Aristotle and his scholars. Correspondence 
between Xanthus (Zeuxis in V.) Philipp, ete., concerning Alexander's generosity. 

‘ontest of A. at the games with Nicolaus, Philipp divorces Olympias and 
marries Cleopatra. A. returning from the games quarrels with his father, and 
afterwards reconciles him to his mother. A. invades Mootneea (Methone) with 
an army. On his return he finds barbarians (Persians) demanding tribute, and 
sends them away. A. goes with an army to the country of the Armenians 
(to another city of the Thracians, in the Greek). Theoseedos (Pausanias), assas- 
sinates Philipp. A. returns in time to slay Theoseedos, and to have an inter- 
view with his father yet alive. Prepares an army and ships. Goes over the 
sea of Deatos to Rome, Chalcedon (Carthage), Libya, builds Alexandria, 
goes to Memphis (where he finds an inscription relating to Nikteebiis agd him- 
self), and to Tyre. Messages between Alexander and Darius, and between the 
latter and two of his satraps. A. fights a great battle with Darius in Arabia. 
On returning to Greece he visits Eleeoon (Ilium), Babildar (Abdera), the 
shores of Oosteen (the Euxine), etc. He consults the oracle of Apollo at Akar- 
nantus (#9 ini rod ’Axoayavtivt—MS. A.). Sacks Thebes. Attends the 
“Olympian games of Corinth.” Displaces the Athenian magistrate at Par- 
teedus (Plataeae). Discussions at Athens, where the pacific counsels of De- 
mosteenos prevail. Letter of A. to the Athenians. (B.) A. goes to meet 
Darius, enters his camp as his own embassador, sits at the feast with Darius, 
and being detected escapes. Battle and defeat of Darius. A. visits the 
“temple of Cyrus” and tombs of the Persians. Assassination of Darius by two 
of his officers. He expires amid the good offices of A., who punishes the 
murderers, corresponds with the wife and mother of Darius, and espouses 
Roxana his daughter. A. stills the murmurs of his army on his way to meet 
Poor, king of India. Poor is defeated and slain. Letter from the Barkh- 
meenee (Brahmans) to A. and his interview with them. Long letter to Aris- 
totle recounting the adventures and wonders in the East. (A.+ A.) Visit to 
Kandaka queen of Samrai in disguise, and his detection by the queen who 
has his picture. Visit to a sacred place where Serpedon (Serapis) gives him 
an oracle. Visit to the lgnd of the Amzens (Amazons). Letter from Aris- 
totle, and from A. to Olympias, detailing the wonders of the land of darkness, 
etc. Prodigy at Babylon betokening his death. Is poisoned by Antipatros 
and Cisandros. Effects of the poisoning. A new will. Criscos (Perdicas) 
and Ptolemy agree to share what A. gives to the latter. Grief of the Mace- 
donian soldiers. Will of A. His conquests and the thirteen Alexandrias 
which he built. At the end, the translator adds that after he died in Babylon, 
the day was called Ktal-Aleemee, murder of youth. There has been no such 
king. “May the Lord God give rest to his soul with the kings that have fol- 
lowed him and those that hear of him.” [Parts where the Syr. transl. seemed 
to us much fuller than the MS. A., are printed in italics. A. in parentheses 
denotes addition, B., omission, and C., transposition ]. 
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The only long omission in N. of matter found in A. is 
that of Chapters vi-x11. of Book 1. This passage com- 
mences after the termination of Alexander’s affairs with the 
Athenians, and closes just before Alexander goes, disguised 
as a messenger, to the camp of Darius. In the Greek and 
Latin, Alexander proceeds against the Lacedzemonians whose 
submission he receives, then marches through Cilicia against 
the barbarians, bathes in the Cydnus, and is cured by the 
physician Philipp, of the illness thus contracted, breaks the 
bridge over the Euphrates, has his life attempted by a Per- 
sian, rejects the offers of a satrap to betray Darius, and when 
now in the vicinity of the enemy by a stratagem makes 
them believe that his army is much greater than the reality. 
In this passage also, several letters from Darius to Porus and 
to his own satraps with their answer are inserted. Instead 
of all this N. says: ‘Then Alexander departed from thence, 
and went to Macedon, and came to the borders of Persia 
and encamped on the river Tigris. And Alexander went 
as a messenger, till he came to Babylon.” The Syriac trans- 
lator then goes on to describe Alexander's visit to the camp 
of the Persians, and his dress, in terms which are taken from 
the description, in the original, of the dress of Darius. In 
the original, furthermore, nothing is said of Alexander’s 
visit to Macedonia or of his entrance into Babylon (or Baby- 
lonia). In the original, again, a motive is given for Alex- 
ander’s going disguised to the Persian camp ‘:—Ammon, ap- 
pearing to him in a dream, informs him that his messenger 
will betray him, and orders him to take the mission upon 
himself, “This looks like an intentional contraction of a full 
text, but as the Syriac translator has made use of this lib- 
erty in no other instance, he may have here followed a de- 
fective authority. 

An instance when the Syriac translator gives us matter, 
to be found in the MS. C. only and no where else, occurs in 
the description of the contest between Alexander and Nico- 
laus (PS.-C. 1. §$ 18, 19), where N. is much fuller than any of 
the recensions, and deviates in minor points from them all. 
Thus the games at which Alexander and Nicolaus contend 
are celebrated at Ephesus* instead of Olympia, and Nicolaus 
(Nicaleos) is king of Areeta and in another place of Haleea, 





* Perhaps a blunder for Pisa. 
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and son of Kiryana. ‘This is a blunder for son of Areius (so 
B.; C. has Ardeus; A., Abeaius corrupt for Areius; V. has 
nothing), king of Acarnania. It is curious that the modern 
Greek romance of Alexander* calls Nicolaus son of Darius 
(instead of Areius, and evidently corrupt). Here it may be 
worth while to notice a close agreement between A. and N. 
When Alexander resolves to contend with Nicolaus in the 
chariot race, he says, according to the Syriac: “I have 
sworn by the progeny of the gods and of my fathers, and 
by my conception in my mother’s womb of the offspring of 
the gods, that in this very contest I will vanquish you, in the 
contest of horses and chariots; and | will also come to your 
country, and both you and all the people in your country will 
I conquer in my fury.” A. has Mixddae, buvvae ayviv vod éuod 
mato: Gnogiy, xul uytods yaotiga legdy (sic) Os xal ivdade Gouate 
vexioo, xal dv TH, aatglds’ Axugvaroy ddguti oe ovidiwouue Tere 
B., C. and V. condense, but all the differences between A. and 
N. are due to free translation. Again, N. gives the names of 
the combatants at the games three times over; the other au- 
thorities only twice. ‘These names, be it noticed, differ in 
N. from those in the Greek and Latin, and in the three places 
from one another. N. also alone gives the names of the char- 
iots (or charioteers, as he must have read it in his original 
text). N., furthermore, gives the names of four of Alexan- 
der’s horses; the MS. C. gives those of two, But the princi- 
pal points of agreement here between N. and C. are first an 
account of the colors which the combatants wore. N. says: 
“Now the champions were robed in garments of various 
colors. The first put on sky-colored apparel; the second 
and third, scarlet clothing; and the fourth, green clothing ; 
and the fifth and sixth, garments of the color of wax; and 
the seventh, violet-colored robes; and the eighth, purple.” 
The germ of this appears in a passage, concerning which 
Miiller remarks: “Cod. C. praepostere intercalata habet, nes- 
clo unde, hee :” Kal idod Wixddaoz Tj ovguvica woud vo; dotire, xui 
oby abtG Kiuow 6 Kogivdio; ixacia {a corrupt word for which 
Miiller conjectures zgaol@ or agaciv@, but xoxxivy would suit 
the Syriac text better], al a’rés éZwoudvos. This is all which 
C. contains regarding the colors of the combatants. But the 
most striking point of resemblance in this portion of the 


* As we learn from Berger de Xivrey apud Miiller. 
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narrative between C. and N., is found in a ridiculous story 
of the achievements of Bucephalus. Nicolaus having plot- 
ted the destruction of Alexander in the second contest, where 
the latter used Bucephalus in lieu of another horse, the ani- 
mal, lashed to fury by his master’s whip, raises his front 
legs, and strikes Nicolaus dead, and also tears another com- 
batant from his chariot, by seizing hold of his left hand 
with the mouth. The rudiments of this also lie in the MS. 
C., where we have zai 6 Bovziguhos megezxvdler tods tamous, xal 
toy wiv Kahlhiodévyy aegidgauav tH apsrddvn (2) axegglwato, 


$9 


ve 


On the other hand, not only does N. agree with A. in 
almost every instance where that MS. differs from B. and C., 
or from either of them, but in several instances the resem- 
blances, when the Latin translator condenses the narrative, 
are quite striking. One such instance occurs early in the 
life, in the account of the birth of Alexander. Olympias is 
told to endure her pangs, until a favorable conjunction of 
the planets shall arise. Nectanebus in N., after calculating 
the stars, speaks as follows: ‘‘ Delay seating yourself a little, 
O queen, until an hour passes; for this hour Scorpio pre- 
rails, and Saturn and the Sun and Libra are adverse, and 
whoever is born in this hour, great armies of animals will 
devour him. <And in this hour the zodiacal signs of the sun 
move very fast. But hold on, and strengthen yourself, and 
pass this hour; for in this hour Cancer and Saturn were: 
duped by his children, and then was born a biform, and he 
bound him and threw him into the sea, and the sea was 
emptied from his increase, and Jupiter took the throne of 
heaven in his stead. In that hour Leeoopus was born, who 
taught revolution. In that hour Horn-shape bathed [?] ; 
Libra forsook the beam of peace, and from her height came 
down to the earth, and held intercourse with the silly Idnum- 
tanee [Endymion], and of him she brought forth a charming 
son, and he died by a flame of fire. Therefore he who is 
born in this hour, will die in the fire. In this hour home- 
loving Venus was married; and Mars was killed without 
sword or blow. In this hour the women who serve Venus 
mourn and weep for her husband. Pass by this hour, for 
the god Mars rises up and threatens. In this hour, Mars, 
the lover of adulterers and warriors, naked and without 
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weapons, with powerful men forced the _— of the 
Sun, and he stands in disgrace. Whoever is born in this 
hour, will be despised and contemned among men. Hold 
on this hour, O queen; for the star Mercury, the Scribe, pre- 
vails in the zodiac, and the horned Goat was born, and after- 
wards his sons were alienated from him, and went into the 
desert. In this hour the Dogstar was born. In this hour 
therefore seat yourself on the couch of childbearing, and 
advance your pains as vigorously as you can, for the sake 
of Jupiter the lever of virgins. In this hour was born Dio- 
nysus, the quiet, peaceful and humble, who taught rest. 
And in this hour, Ammon having ram’s horns was born. 
As to the Bucket and Fishes [ Aquarius and Pisces?]..... 
in this hour was born the father of men and the king of 
gods and the holder of the world; he who establishes the 
kingdom—Jupiter, was born in this hour, O queen.” 

Of this long passage, evidently abounding in mistransla- 
tions, and looking somewhat like a version from a poetical 
original, we have nothing in B., C. or V._ A. is here miser- 
ably corrupt,* but amid the corruption we trace a text very 
much contracted indeed, but yet reminding the reader con- 
tinually of the Syriac. For the passage beginning: “ for this 
hour Scorpio prevails,” <A. affords the following parallel: 
“O yag 6 xugnds [oxogzios, not xagxivos as Miiller proposes], xul 6 
naupuls Theos * tetydluyov ahitos Wey ultegiow Couw * x<ronw 
lévta thy yevvauevov tabty TH Gye * akvta dx’ oigavod xatuaTgdger, 
What the sense is here I cannot tell, but N.’s “ great armies 
of animals will devour him” seems drawn from aij Mog . . téuw 
.. xataotgéger, Again in the sentence beginning: “ for in this 
hour Cancer and Saturn,” we have in A.: 6 ydg xagxivos # xal 
Koévos dnd toy Wiwv téxvew tnrBovlyFeis, etc., and: Jews dugot tor 
Sosvov. Afterwards the passage: “In that hour Horn-shape 
... Libra,” ete. finds its parallel in A.’s 4 yag xegdaqogos Mijvy 
taigo tvy@ [corrupt, but the last word giving occasion to the 
Libra of the Syriac] agolunotoa tov bysortor, éal yas xaré8y ob 
xaha; "Evdvuluva sizahoy negurtifaca naida, Dis tk yoiouua mvgi 
phéyer tehevte [avgic qhoyl tehevta |. And in the same way sev- 
eral other resemblances may be traced. 


* Miiller justly says of A.’s text, which he gives in his notes: “Codex A. 
uberioris narrationis prebet centones, ita tamen mancos et dilaceratos, ut scriba 
ne verbum quitlem eorum que exararet, intellexisse videtur.” A corrupt text, 
as well as an imperfect knowledge of the original, may have embarrassed the 
Syriac translator here. 
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Another striking example of the greater closeness of rela- 
tion between A. and N., than between V. and either of them, 
is furnished by the poem in more than one hundred lines 
which the flute-player Ismenias is narrated by A. and V. 
(not by B. and C.), to have recited before Alexander, in order 
to arouse his pity for fallen Thebes. V. does not mention 
his name, and makes use of about thirty lines of the orig- 
inal. The Syriac translator, though here also he is singu- 
larly at fault and full of blunders, can be traced through a 
large part of the poem. He, like V. , does not name Isme- 
nias. He probably had a corrupt text; but if the transla- 
tion into English does him justice, w here he calls the man a 
trumpeter, and says that he “sung in the Macedonian lan- 
guage through the trumpet, for he understood the Macedo- 
nian language,” it will be difficult to say what blunder he 
could not make. 

One more illustration only of the close relation between 
N.and A. The poisoning of Alexander by Antipater and 
his son, is despatched by V. within the space of ten or twelve 
lines. B. and C. are fuller, but omit several particulars. A 
part of the narrative in A. is on a page where nearly all 
the words are obliterated. The sounder portion of the: nar- 
rative in that MS. begins thus :—rdr zahoiuevoy ’Evggatyr, 
dvd wéons BuBvidvos Otaggsi. Taityy éxehevoe avoiSat, xal uydéva 
agooedgetery * miguuta Ov T9d70r EldSy our puhartery. The Syriac 
here supplies the missing words: ‘“ And the house in which 
he was had a door opening to the river Euphrates. He 
ordered that that door should be left open, and he told the 
keepers not to remain there to watch it.” Then the two 
narratives proceed onward together for some time. 

In several cases where names are mentioned by A., they 
are omitted by all the other texts that I have compared ex- 
cepting the Syriac 


§ 10. 


A few of the principal peculiarities of the Syriac life, by 
which it is distinguished from all the Greek recensions ‘and 
from Julius Valerius, deserve to be noticed. We have 
already mentioned the two passages of considerable length 
found in the account of the marvels of the East, and have 
said that, as one of them at least must have had a Greek 
source, the presumption is strong in favor of the Greek 
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origin of the other. Minor peculiarities in this translation 
are such as the following. 

1. The legend represents embassadors from Darius as 
demanding the tribute according to custom paid by king 
Philipp. They had come, says V., “petitum pecunias a Phil- 
ippo pretium scilicet aque atque terre ;” where perhaps an 
obscure apprehension of the old symbols of earth and water, 
demanded by the Persian king, gave rise to the fiction. <Al- 
exander, still a youth, replies: “ Heeccine elementa Persx 
mortalibus venditant, que cunctis deus in commune largitus 
est?” A., B. and C. have the same response, the latter, how- 
ever, in another connexion. B. and C. make Alexander ask 
the embassadors what they expected to receive. They reply: 
wk yovod ixatoy dnd hitgdv eixooe yovaiov. The Syriac, although 
not containing this passage, implies its existence in Alexan- 
der’s answer, which is: “go and say to Darius your master, 
that formerly, when Philipp had no son, the hens he pos- 
sessed laid golden eggs, but that they have become barren 
and do not lay, from the time that he had a son Alexander.” 
It is remarkable that, although not in the Greek of either 
of the recensions nor in the Latin, this anecdote is found in 
the Persian legend of Alexander. In Shea’s Mirkhond (p. 
383), the parallel passage runs as follows: “As Dara, king 
of Ajem, deposited in the strong-hold of his treasury an 
annual tribute of a thousand golden eggs from Filikoos, 
after that monarch’s death he sent an embassy to claim the 
usual acknowledgment; to which demand Iskander thus 
replied: ‘The bird which laid the golden eggs has long since 
disappeared.’” Firdosi mentions the same circumstance. 

2. In all the authorities Darius sends to Alexander a whip 
and a ball and a box of gold. (Ps.-C. 1. $36.) In the Syriac, 
Darius adds ten measures of shishmeen (sesamé-seeds) to 
symbolize the number of his troops. In his subsequent 
speech to his army, Alexander makes use of these seeds, 
and says, after putting some of them into his mouth: “they 
are many but tasteless.” And they recur again in a letter 
from Darius, where pardon is offered to Alexander: “TI 
have sent to you shishmeen. If you can count them you 
may know how numerous are my armies.” Finally Alex- 
ander sends Darius some mustard-seed, “that you may 
know,” says he, “that a little mustard is sharper than 
much shishmeen.” And after the story is repeated in the 
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report of the messengers, Darius takes a handful of the 
mustard-seed into his mouth and says: “they are few but 
sharp.” 

The Greek and V. agree with the Syriac in the number of 
letters in this passage (Ps.-C. 1. §§ 36-40), excepting that 
they want the last reply of Alexander; but not a word about 
the shishmeen or the mustard-seed occurs in them all. It 
is remarkable, again, that Mirkhond follows this variation 
from the Greek form of the fable. Darius says in this his- 
torian (Shea, p. 385): “I send you a coffer full of gold, and 
an ass-load of sesamé; to give you by these two objects an 
idea of the extent of my wealth and powers.” Zu-ul-Kur- 
nain (i, e, Alexander) replies, as in N.: “‘... as to the sesamé, 
although the grains are many in number, it is however soft 
to the touch, and of all kinds of food the least noxious and 
disagreeable, In return I send you a ka/is of mustard-seed, 
that you may taste and acknowledge the bitterness of my 
victory.” 

This same incident of the seeds transmitted by each king 
to the other passed westward also. It appears in both the 
French and German rumanees. In the French, Darius sends 
a load of small white grains, sweet to the taste, like peas, 
more than a Spanish mule could carry, and bids tell Alex- 
ander that he has more men than there are grains in the 
load. Pfatfe Lamprecht deseribes these grains as poppy- 
seeds, which Alexander was told to count if he would ascer- 
tain the host of Darius. Alexander put some of them into 
his mouth, and said: “They are so soft and taste so well 
that I hope I shall well drive away his army with my young 
men.” Both romances make Alexander send back pepper- 
corns to Darius.* 

3. In several particulars of the account of Bucephalus 
(Ps.-C., 1. $$ 13, 17), the Syriac translation differs from all the 
other sources above named. It agrees indeed with A., and 
with that MS. only, in stating that the wonderful man-eating 
colt was brought to Philipp by rulers of Cappadocia. But 
it differs from A. and the rest—1. In saying that Bucepha- 
lus was shut up in a circular iron prison. But the word 
here used in the Greek, x&jxeddos (the cancellus of late Latin), 
may have been misunderstood. 2. The Syriac states that 


* Michelant’s Alixandre, pp. 232,233. JLamprecht, vy. 1889-1943. 
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the whole country was filled with the stench from the bones 
and skulls of men whom the horse had devoured. This may 
be an oriental exaggeration of the translator. 3. It is also 
said that the horse had a natural mark on him, of a wolf 
holding an ox in his mouth.* 4. Alexander bridles him 
and then mounts, but in the other authorities, he rides on 
him without bridle. 5. Philipp, who happens to be on the 
wall inspecting troops, sees his son upon the horse. ‘These 
last particulars seem to show a fuller and somewhat differ- 
ent text from any Greek one that is extant. 

4. In Ps.-C., 1. $15, Philipp, on consulting the oracle at 
Delphi (or, as the Syriac has it, on consulting Poleeoos, a 
diviner at Delphi, i.e. Apollo!), receives the response, that 
he who shal] mount Bucephalus and ride through the city, 
shall reign over the world. The Syriac wholly mistakes the 
sense of a very plain passage, but among other things has: 
“Surrounded by elephants, he will run a great horse,” etc., 
and these elephants he introduces twice. It is possible that 
his text made mention of elephants, it being incredible that 
he should so far pervert the present text, as to draw from 
it this absurdity. 

5. In a passage answering to Ps.-C. 1. $16, the Syriac alone 
introduces the names of two of Aristotle’s scholars, Kalkal- 
vah and Pateeoon. These may be inventions of the trans- 
lator. 

6. In the account of the contest with Nicolaus. (Ps.-C. 1. 
$18), the Syriac alone informs us that Alexander received 
from his father forty horses and asses, sixty chariots with 
harnesses and bridles, and ten thousand dinars. This coin 
is introduced more than once. The games where Alexander 
fought are said to have been at Ephesus, but I now suspect 
this to be a blunder of the Syriac translation for Pisa of the 
original. 

7. In Ps.-C. 11. $16, Alexander compares the Persians to 
flies attacked by wasps, but in the Syriac to honey-bees flee- 
ing before smoke. This looks like an intentional variation. 
In the same section, after the passage over the river Stran- 
gas (Istrakeenos, Syr.), which all mention, the Syriac alone 
= Darius across another river, which he calls the Lee- 
veeda. 





* In another place (Ps.-C., 1. $15), the Greek and Latin represent Bucepha- 
lus as having a brand of the head of an ox on his thigh. 
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These examples are perhaps more than sufficient to make 
it appear, that after all due allowances for mistranslation, 
and for arbitrary departures from the original or additions 
to it,—which however I must impute to him in the least 
degree—the text which the Syriac translator followed, dif- 
fered from that of A., and from V.’s Greek text, not only in 
containing certain larger portions not to be found in either 
of them, but also in many minor particulars. It was, in 
short, although not a new recension, like those in the MSS. 
B. and C., another, somewhat altered, edition of the text 
which A. represents. 

§ 11. 


Two instances have just been pointed out, in which the 
Syriac life agrees with the Persian accounts of Alexander, 
while yet Pseudo-Callisthenes and his Latin translator have 
nothing corresponding. In these cases, however, as was 
remarked, some of the medieval poems furnish a parallel, 
and thus make it probable that the Persians borrowed from 
a fuller Greek text, or from this very Syriac translation. 
A third instance, where there is no parallel to be found in 
occidental romances, is the visit of Alexander, under dis- 
guise, as his own embassador, to the king of China (T’sin). 
This may be found in the third of the accompanying ex- 
tracts. Firdosi’s version of this fable, as we learn from 
Spiegel’s abstract (Alexander-Sage, p. 31), is as follows: 
“Iskender... wendet sich gegen den Fagfir von China. 
Wieder in alter Weise, als sein eigener Gesandter erscheint 
er vor dem Fagfir, und wird mit allen Ehren empfangen. 
Er iibergiebt dem Fagfir einen Brief, worin derselbe in allen 
seinen Besitzungen und Wiirden bestiitigt wird, wenn er 
den Iskender als seinen Oberherrn anerkennen will, und 
ihm von allen Friichten des Landes Tribut bezahlt—ein 
Begehren, in das der Fagfir auch willigt.” The Syriac life 
is more modest, and gives indication, perhaps, of an earlier 
form of the fable, in that no submission on the part of the 
king of Tsin is mentioned. 

Although, so far as I have observed, there is no other ac- 
count of Alexander’s visit to China, yet in the work of Pal- 
ladius inserted in the MS. A., he visits the silk-making peo- 
ple of the Seres (Miiller’s Ps.-C., p. 102); and in the English 

oem the same account re-appears with some additions 
(Weber 1, 290). 
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“Theose Seresys, as Y finde, 
Uppurest folk buth of Ynde, 
They haven seolk, gret plenté, 
And maken clothis of gret dynté, 
And goth heom seolf y-liche bare.” 


They are thus an Indian people, as in Palladius. 

This may be the place to add that the author of our trans- 
lation introduces a number of words which he calls Persian, 
into his work. The first instance of this occurs near the 
beginning, in an account of some astrological calculations 
performed by Nectanebus: “ He arranged. the sun of crys- 
tal and the moon of diamond, and Mars, which is called in 
Persian Vahram, of a red stone of the color of blood; Mer- 
cury the Secretary, which in the Persian language is "called 
Tiar, of an enwrald ; Jupiter, which is called in Persian 
Hoormareer [?}, of a white stone; Venus, which is called in 
Persian Anaheed, of sapphire, a stone of black color (?]; and 
keeper of hours (Saturn) called in the Persian Pharnoog”’. 

We find also: ‘ Hector whom they call in Persian Sootee” 
(1.42, Syr. p. 128, where Meeroz is spoken of without any 
Homer in the or iginal); “the Caspian Gates, Veroop Hager as 
it is called” (11. 19, Syr. p. 181); “‘ass-goats, called in the 

Persian tongue karboos;” and “animals called horned-noses, 
which are called in the Persian tongue merkadad or bergadad”’ 
(111. 20, Syr. pp. 272, 273); and a : takti-rawan is mentioned 
in two places, the latter of the two being where Alexander’s 
body is to be carried in it into Egypt. 

Twice only do words professing to be Indian occur. The 
male and female trees (111. 17, Syr. pp. 239, 240), are called in 
their language Meetoora and Mioosa (in A, woudod éuaodoae, in 
B, woutdtek wadoic), The huge animal, larger than an elephant 
in size, and called by V., as well as by Palladius, Odontoty- 

rannus,* is said in the Syriac life to have the name of Mash- 
klet, in the native tongue. Only one allusion, and that a 
singular one enough, shows the translator to be acquainted 
with the Scriptures. It occurs in the narration of the build- 
ing of Alexandria, and is as follows: “ And this Serpedos 
is Joseph, the son of Jacob, whom the Egyptians regard as 
a a god. _ 


* This name yume into the medieval romances. The French romance 
(p. 291) speaks of the Tirant, a monster with three horns, The English poem 
mentions deutyrauns (dentyrauns?) larger than elephants, also with three 
horns sharp and strong. (Weber 1, 224). 


‘ 
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§ 12. 


The manner in which the Syriac translator has performed 
his task deserves our notice. Here, as we are not entirely 
certain what was the character and state of his text, devia- 
tions from the text of A., so far as they give a good mean- 
ing, and yet may be laid to the charge of the translator, 
ought not to be reckoned against him. There is reason also 
to believe that his Greek copy contained a text imperfect or 
corrupt. But aside from all this, his blunders are so numer- 
ous and glaring that we cannot help regarding him as en- 
tirely incompetent for his work. 

Wenrich in his essay De Auctt. Greece. versionibus et com- 
mentariis Syriacis, Arab., ete. (Leipz., 1842), § xiv., raises 
the question how the numerous versions from Greek into 
Syriac, at one time made, were executed. ‘To this he re- 
turns answer that nearly ‘all have perished in consequence 
of the Syriac being superseded by the Arabic, while the 
few extant ones remain unpublished in the chests of libra- 
ries. It is unfortunate that the present work, one of the 
few specimens of its kind, should speak so unfavorably of 
the abilities of the translator. Perhaps, however, it is not 
a fair specimen. Perhaps the original work was judged to 
be so worthless that a competent hand could not be found 
to give his time to it, or it may have been hurried over 
without care or revision. The fact however still remains 
that mistakes in regard to the Greek language, some of 
them enormous enough, occur not unfrequently ; and that 
ignorance is occasionally manifested of Greek customs and 
geography. 

We will illustrate what has been said by a few examples 
out of many. 

Pseudo-Call., 1. $§ xx. xxi. The subject is the repudia- 
tion of Olympias, Philipp’s marriage with Cleopatra, and the 
brawl at the marriage-feast. The Syriac translator speaks 
of Olympias as cast ‘out from among Philipp’s wives, and of 
Cleopatra as added to his other wives. When Alexander, 
returning from an expedition, finds his father in the act of 
celebrating his marriage, he says in the other authorities: 
“When I give my mother Olympias in marriage to another 
king, I will invite you to the wedding ;” N. has, on the con- 
trary : “T will not invite you to the wedding, as you did not 
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delay, and wait till I should come.” Lysias (a jester accord- 
ing to A., V. and N., but the brother of Cleopatra according 
to B.) grossly insults Alexander at the feast, and is killed 
by him by means of a table hurled at his head, as N. has it, 
but with a cup, as the others agree in representing. Philipp, 
upon this, rushes at his son with a sword, as the others have 
it, but with a knife taken from the cook, as N. has it. Alex- 
ander now makes a general attack upon the guests. He 
“smote the guests and half killed them—Rupeton and Kil- 
leetaron, and others their companions—and the house was 
filled with the dying.” The original (the MS. B.) has here 
jw 08 Wetv Kevtatgow iotogiay. The Latin, “prorsus ut nihil 
de Centaurorum Lapitharumque convivio demutaret.” The 
text before the Syriac translator must have been: jv dé Wery 
Aanitor xui Kevtaigur iorogiay, which he so incredibly misun- 
derstood as to turn the Lapithz and Centaurs into two per- 
sons present at the entertainment. L and R are not unfre- 
quently put for one another in the proper names of this 
work, as Kartil for Kraterus. In Ps.-C. 1. § 22, it is said 
that thenceforward, people at the time of marriage avoided 
using the name of Aéovos, lest it should be an omen of divorce. 
The Syriac translator, unable to understand this, guesses at 
the meaning: “And in consequence of the death of Lucius, 
every man kept his mouth from railing.” 

Pseudo-Call., 1. $46. In N., Alexander says to the The- 
bans shut up within their walls: “Do you therefore eat the 
pitch of Doratha, inasmuch as you, by your own will, have 
shut yourselves up in a cage.” V. has nothing correspond- 
ing; but A.’s text is: aévu jug bad 1d ddgu advtag Exyw éavtods 
éyxheloavtas évtis tay tecyov. It seems strange that the sense 
in so easy a passage could be misapprehended ; but if N. 
had in his Greek MS. some corrupt reading like aévv dg 
axoa Dédgata Rete éyxheloavtes x. T. 1. his mistake admits of a 
possible solution. 

Pseudo-Call., 1. $46. The Thebans, after the sack of their 
city by Alexander, inquire at Delphi whether they will ever 
be retstablished there. This is related by N. at much greater 
length than by A. and V._ B. and C. have nothing parallel. 
The oracle replies: 

‘Eouiys t’’ Ahxidng xai iuavténayos ohvdetxys, 
of teis athijgartes dvuxtnoovor ge, O3y. 
(dvaxticgover ?) 
VOL. IV, 49 
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This oracle appears in the Syriac translation, as follows: 
“When Plooneekus and Anmeetakus and Turkalus, three 
heroic men, engage in combat together, then will Thebes be 
rebuilt.” 

Just afterwards a Theban at the Isthmian games is repre- 
sented as throwing down three antagonists, instead of gain- 
ing three kinds of victory. Here N. differs in other respects 
also from A. and V. 

Pseudo-Call., 11. $1. Alexander says to the Athenians in 
A.: viv de ava3as eis tiv’ Agiav, theyov Adyvalovs akiotodar us 
[hiatus]: which V. partly omits. The sense is apparently : 
‘“ After making an expedition into Asia [for Alexander in 
the legend had lately returned from Asia], I thought that 
the Athenians would deem me worthy to lead the armies of 
Greece.” N. however has: “And now I have come to this 
corner of Asia [ Athens!], for I wish to know how you regard 
me.” It is probable that the hiatus in A. was found by the 
Syriac translator in his manuscript also.* 

Pseudo-Call., 1.§2. N.has: “the death of that tormen- 
ted one, your father ;” while tg:sxéxov properly denotes thrice 
bad, worthless. 

Ibid. “You who urged the Athenians to fight against 
the king of Persia."—A. “And by this advice you would 
create enmity between us and the king of Persia.”—N. ; 
which is in this place nonsense. 

ul. $5. “Socrates who was herald in Alis” [Hellas] in 
the Greek is 3. 1d MawWevrijgeor rig ‘Eddos. 

i. $17. “First know this, that man is born.”—N., for 
“that you were born a man.” 

um. $19. N. has: “And I will give, to each man, every 
month ... three horses [!], six drachms and grain and straw 
and grass and food.” It should be: “I will give to a foot- 
man three gold pieces, and to a horseman five [and grain 
and fodder,” which is wanting in A.]. Was the text of N. 
corrupt here? 

1. $22. A. has: “Since in judgment, wisdom and power, 
you are on a par with the Olympian gods.” N.’s translation 
is: “‘and that those gods whom your mother Olympias wor- 
ships [!] may raise you and magnify you over all nations, 





_ * Another instance where a hiatus existing in A. may be traced, as I think, 
in the Syr., occurs in the passage quoted in § 9; where A. has 6 yag Kagxivos « 
xai Kodvos, and the Syr. “Cancer and Saturn were duped by his children.” 
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in word [as if it were #yo, and not doy:oug], and knowledge 
and power.” 

1. §18. Candace, descendant of Semiramis (proneptis, 
V.), is called in N. queen of Samrat. This word is drawn 
by the translator from Semiramis, whom he thus almost 
incredibly turns into a place. 

These specimens, to which many might be added, are per- 
haps more than sufficient to test the skill of the Syriac trans- 
lator. It will be readily believed, after this, that he is often 
free even to looseness, and that the point of the narrative, 
wherever there is any subtlety, vanishes in his hands. 


§ 13. 


The fate which the proper names have met with in this 
Syriac translation deserves a moment’s attention. They may 
have been drawn from avery vicious MS. It would not be 
strange, if in passing from Greek into an oriental language 
they should be somewhat altered in shape ; nor would they 
be less but rather much more exposed to change by careless 
transcription of the text than other words. And they might 
be intentionally altered by one who felt that he had a work 
of fiction in his hands, which he was free to remodel as he 
chose. 

Even in the latest Greek recension of Pseudo-Callisthenes 
the names begin to show a tendency towards alteration. 
Thus the MS. C. gives to Pausanias the murderer of Philipp 
the alias of Anaxarchus. The same MS. gives three names 
to the younger son of queen Candace: Jogig tiv xal Godkrta xat 
Diguov xahoiuevoyv, A daughter-in-law of queen Candace is 
called Harpussa by B. and C., Matersa by A., and Margie 
by V. The Latin version does not often vary from A.; but 
one singular instance is contained in the words occurring 
just before Alexander is poisoned: “Mater ejus ad eum scrip- 
serat super Antipatri et Divinopatri simultatibus,” where 
Miiller proposes to read ‘“ Cleopatra” instead of the monster 
of a name in the text. That name however must have been 
in the MS. of Julius Valerius, from which the French poem 
borrowed its materials, as it makes mention of him several 
times (between pages 501 and 507 of Michelant’s ed.). Thus 
we read : 

“ Divinuspater vient, li sers de pute trace, 
o lui Antipater, qui de mort le manace.” 
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I believe the name in V. grew out of A.’s corrupt text, 
which is ris 2 unteds witod ’ Ohuuntidos mheordxis yoaqpodans megl 
10d’ Avtincktyou xai decvonatotons, cxusadlcetar uijtyg og dv Iganov. 
Somehow or other Jecvoru%otons was transformed into Divi- 
nopatri in the Latin. 

‘The romances of the middle ages show no hesitation in 
altering names and inventing new ones. Many of Alexan- 
der’s heroes are scarcely distinguishable in their new dress, 
and historical verity is as entirely lost sight of in the intro- 
duction of new characters, as in other kinds of invention. 
The twelve peers elected by Alexander at Aristotle’s sug- 
gestion, in the French romance, are mentioned in the follow- 
ing lines ; 

“ Primerains i metes Tolomé et Clincon, 
Lineanor et Philote, et Dant Emenidon, 
Perdicas et Lione avoec Antigonun, 
et le conte Arides, Ariste et Caunon,* 
Antiocus avoec ; or sunt XII. par non.” 


Here Clincon may be Clitus; Lincanor, Nicanor; Lione, 
Leonnatus; Arides, Arrhibas (Arrian, 3, 5); Ariste, Ariston 
(Arrian, 3, 11); Caunus, Calanus (Arrian, 3, 5); Emenidus, 
who is a principal hero of the poem, possibly Eumenes. In 
the German romance of Lamprecht, Hephaestion becomes 
Vestian ; Oxyathres (brother of Darius, Ps.-C., 11. 7), Occea- 
tyr; Parmenio, Parminus; Eumelus(Ps.-C., 11.14), Eomulus; 
Bessus and Ariobarzanes, Bysan and Arbazan; and the 
rounger son of queen Candace is called Karacter,—in the 
Latin, Charogos, In general this poem contains few names, 
—the attention being concentrated on Alexander,—and of 
the few the most are correctly written. In the English ro- 
mance a number of fictitious persons appear, and historical 
names are somewhat deformed. Let Neptanabus, Clorpa- 
tras, Bulsifall (Bucephalus), Glitoun (Clitus), Etheilieches 
(Eteocles), Dalmadas (Demades), Octiater (Oxyathres), serve 
as examples of the latter. Mark of Rome, duke Tibire in 
Alexander’s army, with a great multitude on the Persian 
side, might be adduced as examples of the former. The 
names of places and the geographical notices in this poem, 
notwithstanding the anachronisms and absurdities, are de- 
serving of study. 


* The names in part take the accusative form of the Old French. 
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The Persian accounts of Alexander, as far as I can gather, 
exercise the same freedom in regard to proper names. Fili- 
qtis, Qidafa (who is in Firdosi queen of Andalusia), are per- 
haps stereotyped mistakes of _+ for _s, and ,., for .¢, as Spie- 
gel remarks. The murderers of Darius become Mahydr and 
Dschanusyar; Roxana, Rusanek; Candaulus, Qiuris; while 
the younger son of Candace is T'indés. 

The Syriac version so often shows an intention to follow 
the original Greek in the proper names, and yet differs from 
it in many other instances so enormously, without notice 
and without the appearance of invention, that I am at a loss 
to account for the variations, which are greater and more 
surprising in the names of places than of persons. The 
names are as numerous as in the MS. A., and even a few 
are to be met with which cannot be found there, where they 
exceed in number those of V., B. or C. In some instances 
the Greek accusative serves as the form which the Syriac 
adopts, and this, with neglect of the Greek vowels, changes 
a name materially: thus we have Mikthoon for Mayyrir, 
Olympida for Olympias. In other instances a syllable is 
omitted, or a letter changed, or left out, or inserted, and a 
resemblance may be detected. But in a number of cases, 
and that too in lists, where in other respects agreement be- 
tween A. and N. may be traced, occur names of entirely 
another form, which no philological process can bring into 
connexion with the names of the original. These great 
deviations, united with the resemblances already noticed 
between the Syriac life and the Persian accounts of Alex- 
ander, led me at one time to conjecture that the Syriac 
might not be directly derived from the Greek, but that 
rather the transformations should be ascribed to a distilla- 
tion through two languages. But this hypothesis could not 
stand. For the points of connexion with the Persian legend 
are nearly all to be discovered in the medieval also; the 
Syriac at times shows an immediate dependence on the 
Greek; and the names do not indicate, as far as I can 
judge, any influence from the Persian. Nay, they differ 
from one another: Qidéfa is Candaka in the Syriac, Qidris, 
Candarus (Candaules). It is easier to suppose that this 
— translation is the source from which the Persians 

rew. 
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A few examples of the manner in which the Syriac trans- 
lator treats proper names are here subjoined. First we give 
names of persons, then of places.* 

1. Names of persons. Nikteebiis for Nectanebus through- 
out. The MS. L. has the reading WextaSds, but no doubt by 
accidental omission of a syllable. Idnumtanee (p. 29 of the 
Syr. MS.) = Endymion. The teachers of Alexander are 
Lucraneecus, from Peelos—(Lacratetis is his nurse in A., 
Alacrinis in V.; in A. Polynices the teacher of letters is 
from Pella);—Apus from Limnzeus in grammar = Alcippus 
of Lemnos in A. and V. teacher of music; Arispeemon 
teacher of apophthegms = Aristomanes teacher of rhetoric 
in A. (the name being corrupted according to Miiller for 
Anaximenes); Aristotle, from Melaseus (M:dijows of A.); and 
Ardeepos of Dmatskeeos, teacher in the art of war. Here 
the text of A. is at fault, being, as it stands, 6 whoxrimuos dé 
Aauyaxis 6 cagutés. The Syriac seems to indicate that the 
first words point out exercise in arms, like élodWéoxados ; 
and A. shows that Dmatskeeos is a corruption of Aauyaxyrds, 
—4 being read for 4, és standing for y, and the vowels being 
erroneously placed in the Syriac. But where Ardeepus 
comes from, and what 6 cagwrés means, I am unable to say. 

In the list of combatants in the games, where Nicolaus 
and Alexander contend (Ps.-C. 1. $19, Syr. pp. 60, 61), the 
Syriac has nine names like the Greek and Latin authori- 
ties, but they are all so much altered that two or three only 
have any resemblance. These are Keetmaus=Klitomachus, 
Nikomos=Klinomachus, and possibly Adustus= Aristippus. 

In the list of persons who visited the talking trees with 
Alexander (Ps.-C, 11. §17, Syr. pp. 240, 241), Phoormioon= 
Parmenio, also written soon after, within the space of two 
pages, Parmaoon; Arthooroon = Kgéregoy in the accusative, 
elsewhere written Kartil; Gooroon supplies the place of Iollas 
in the original; Philipos (sic) has no doubt fallen out of A.’s 
and V.’s text, as he is mentioned afterwards; Mikthoon = 
Maynriy ; Tarnesagootha = Oguoviklorta (! ); Tarthakith = 
Theodectes; and Harclioon stands for Heracleon, which must 
have fallen out of A.’s and V.’s text. There were twelve in 
all, but A., V., N. name only eight, Neocles and Diiphilus 
mentioned by A. and V. being unknown to N. 





* It may be remarked that Dr. Perkins seems not to have followed a uni- 
form system in his transcription of proper names. 
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In the list of guests present at the entertainment where 
the fable makes Alexander to have been poisoned, A. gives 
seventeen names, a part of them in a corrupt text, besides 
Medius and Iollas the cupbearer. The Syriac gives twelve, 
part of which only have some distant resemblance to those in 
A. Priscos is Perdiccas; Lyseeus, Lysimachus; Peeleepos, 
Philippus the physician, or the engineer; Harkleetondees, 
Heracleides; Preetoon, perhaps Python. 

The list of guests at the table of Darius, when Alexander 
goes in disguise to his camp, as his own embassador, is re- 
markable, as being so unlike the original that only inten- 
tional change can account for it. It wears also an oriental 
look :—can it have a Persian source? The words are these: 
“Then Darius reclined on his couch, and his nobles and 
magnates sat before him: first Darius; second Bar Nooragh 
his brother (Oxyathres in A., which MS. alone has any 
names in this place); the third Vashinghee; the fourth Door- 
yagh; the fifth Banmar; the sixth Zadmahir; the seventh 
Verdad; the eighth Kineear; the ninth, the one in the cen- 
tre, a king of barbarians; the tenth Prudes, a general; the 
eleventh Peeus, a chief of the army; the twelfth Rooitmus.” 
A. names fourteen, and the ninth in A.’s list, being a king 
of AXthiopians, corresponds with the ninth in N. 

We add a few specimens of single proper names selected 
from different parts of the Syriac aondtin. Some explain 
themselves, being but slightly altered, as Eskeeanos, Dima- 
teeoos (Demades), Deemosteenos, Hypasteeon and Esphais- 
tohondoos (Hephaestion), Candarus (Candaules), Peeleen 
(dik), Ptalameeos, Cisandros, Ooleus (Iollas), Antony (An- 
tigonus), Kilpagra (Cleopatra), Serpedon (Serapis), Soosee- 
neekus (Sesonchosis), Ereeoodak (Rodogune), Esther (Sta- 
tira), Petaoos (Pytho). Others again are greatly altered, 
showing either a different text, or unaccountable corruption, 
or intentional substitution. Thus Pausanias, the murderer 
of Philipp, is Theoseedos; Alcibiades (11. 4) is Abtermteenos 
and, immediately after, Alnakbeetus; Kynagirus and Mne- 
sochares, Koodkanoor and Meeseekis; and so on. Demos- 
thenes himself, by a corruption no doubt of the Greek text, 
becomes two men (II. 4), so that the second speech of the 
orator is attributed to another person: “ And the counsel of 
Doodsteeanos was the same as that of Demosthenes ;” while 
at the end of the speech of this man, the translator has: 
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“And when Demosthenes had said these words.” It is 
noticeable that wherever the name of Xerxes occurs, it be- 
comes Cyrus in the Syriac. 

2. Names of places and national names have experienced 
an equal or still greater alteration. T’o mention only a few: 
Pelusium becomes Peelos; Pella, Peeleen (1. 3), where it is 
in the accusative; Methone, Mootnea. Carthage is Chalce- 
don (which the MS. A. in one instance at least justifies by 
reading Xuhxydoviows for Kagzndoviots) ; Abdera, Babildar ; the 
Scamander, Escamplis; the Euxine, the river Oosteen; the 
‘Auucovinds notauds (111. § 25), the sea Misneekos; Delphi, 
Zelepus (1. $46); Platzea, both Parteedus and Platinus, with- 
in a few pages, and soon. A great number of examples, 
showing greater changes, might be adduced, some of them 
betraying the grossest ignorance. Whoever will compare 
the first specimen of Dr. Perkins’ translation with the cor- 
responding passage from the MS. A., given in Miiller’s notes 
to Ps.-Call., will find a multitude of instances where the 
names of places are utterly distorted ;—much of which how- 
ever must be due to a vicious text. 


§ 14. 


The result of our enquiries into the Syriac translation is 
as follows. 1. It follows in general the recension of Ps.- 
Call., which is contained in A.and V. 2. It implies a fuller 
text in its Greek original than that of A. or of the Greek 
source of V., and one differing from theirs in a number of 
places. 3. That text was most probably posterior in time 
to the text of A., but this is not certain. 4. The translation 
is executed freely, unskillfully, with great carelessness and 
ignorance both of Greek, and of history and geography. 
5. It was probably drawn from the Greek directly, and not 
at second hand. 6. Its points of resemblance to the Persian 


legend of Iskander, and the introduction of Persian words 

do not seem to prove that it was influenced by Persian works 

pertaining to this cycle; but, on the contrary, the close con- 

nexion with the Greek, every where manifest, shows that it 

may have been a source at second hand, from which, in 
art, the Persians themselves drew their accounts, resem- 
ling the Greek, of Alexander. 
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EXTRACTS FROM DR. PERKINS’ TRANSLATION. 


Extract J—Containing an account of the building of Al- 
exandria much fuller than those of A. and V.—Syr. pp. 
VO—-LU2. 


“ And when Alexander slept, he saw in a dream Ammon, 
the god, speaking to him and saying: ‘Thou art of my pro- 
geny, and-there is in you a likeness of four gods. And if 
you do not believe how you can be of the race of the gods, 
who die not and decay not, I will show you that there may 
be men bearing likeness from the race of the gods, not in 
bodily constitution, but in wisdom, and understanding, and 
foresight. And by the union of the race of gods with men, 
every thing that is hard and difficult, in the world, men can 
comprehend and accomplish. You ‘therefore have in you 
a descent from a serpent, and from Hercules, and from Dio- 
nysus, and from Ammon. And from the serpent, you will 
go over all the earth like a dragon. And from Hercules, 
you will be strong like Hercules, and will yourself exhibit 
power and might. And from Dionysus, you will always 
be full of pleasure, joy and rejoicing. And from Ammon, 
like me, you will hold a rich sceptre, and in dominion and 
wealth be master of the world. Now let there be no doubt 
to you in regard to these words.’ 

“And when Alexander had seen all these things in a 
dream, he awoke from sleep, and commanded that there 
should be a brazen image for Ammon in the temple of Am- 
mon. And he placed itona pillar; and on the base of the 
pillar he wrote thus: ‘This image ‘Alexander the son con- 
structed for Ammon his father, and placed it in this temple.’ 

“ And again he had a dream, and prayed to the god Am- 
mon, and said: ‘ My father, show me a place where a great 
city may be built, that may be called after my name, and 
my memory not be blotted from it.’ And again the god 
Ammon appeared to him, in a dream, and said: “King of the 
Macedonians, Alexander, this I grant you. In Alis Volis, 
in the fields, where the fallow ground is ploughed up, is the 
place to build a city, and it shall become renowned and cele- 
brated; and wealth ‘and riches will increase there; and the 
chief god shall have his seat in it; and around it shall be 
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the river Nile. And they shall water its fields with plenty 
of water, and of its produce many shall be fed. The river 
shall water villages and fields, without fear in the irrigation, 
and there shall be no harm from it.’ 

‘* And when he had seen this vision in a dream, he de- 
parted from that country of Ammon-deekee; and a wild ox 
came before him; and when he saw the ox, he turned and 
said to his officers: ‘If it be granted to me to build a city in 
this country of Egypt, I will order that darts be hurled at 
this mountain-ox.’ And he took lis weapons and hurled a 
dart at the wild ox. The dart passed through the ox, far 
beyond. He stumbled and fell, from the force of the shock, 
a long space of ground distant, and died on the spot. 

“Then Alexander shouted and said: ‘O dead, you have 
instantly shown me the place that is necessary for me. 
Therefore the very place in which the wild ox died, they 
call Jnstantly Dying, till this day. And Alexander drove on 
and went to that spot, beyond the wild ox, and reared a 
monument. They call it the monument of the god Aslis. 
He also commanded sacrifice to be offered in the same place. 
And from thence he returned and came to the wild ox, and 
saw a great hill; and around it were situated twelve villa- 
ges, the names of which are Steeleemus, Pakhara, Impthaos, 
Akleeos, Eenookpeelas, Pythonus, Lyndos, Kupsin, Ispasid, 
Memistera, Peelaoos, Hankeeteeos, which was in the centre 
of the hill, and which they called the great city. And when 
Alexander saw it, he was seized with wonder at the water 
which surrounded the villages, and marvelled at the many 
waves, as being very strange, which, though they were in 
the sea, did not mingle with it. And he saw a place which 
they called Milla, and its waters entered a cubit into the sea 
and caused great commotion. Then Alexander asked : 
‘What is this place? and who built it?’ And they said to 
him: ‘Deus, whom they call Zeus; and next, Ertaoos.’ 

‘Now from these twelve villages, proceed twelve rivers, 
and mingle with the sea. And Alexander saw those rivers 
thus; many of them were filled from the springs of the city 
and had destroyed the lanes and streets. And with the 
exception of two streams, there were none that remained 
unfilled and the mouths of which were not destroyed. And 
their mouths mingled with the sea. One of them was Look- 
tosneedos, which was the great river, which they called the 
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god Serpedos. And this Serpedos is Joseph, the son of 
Jacob, whom the Egyptians regard asa god. And from that 
one, proceeded another; they called it Okooreda. And still 
another great river, which they called Klidnaver, The name 
of another large one was Noparter. 

“And when Alexander saw the place which the great 
rivers and streams surrounded, he remembered the dream 
which the god Ammon manifested to him; and he saw on 
that spot fifteen towns. And he heard that there was in 
that place a temple of Jupiter; and one of Ahla, whom they 
“all the mother of the gods. And entering the temple, he 
worshipped there and offered sacrifice. And as he was sur- 
veying the temple, he saw there two tables of red marble, 
which were very beautiful, and they were placed under an 
idol; and there were engraved on them writings of the 
priests. And they were inscribed to this effect: ‘ From the 
time that I, the upholder of the world, Cesee Koosos [Seson- 
chosis], was at first known as master on earth, | set up this 
image, in honor of the great god, the Sun, in the likeness 
of Serpedon, on account of the great favor I received from 
him.’ 

“ And when Alexander read this writing, he thought in 
his mind that Serpedon is the first god. And he entered 
again into that place, where they stated the temple of Ser- 
pedon to be, and found a dish of his gold. And on the 
dish it was thus written: ‘I, Ahla, son of Permetus, before 
men were born, made this cup for the great god Serpedon.’ 

“ And when Alexander had read this writing, he said: 
‘From this it is clear, that the first god is Serpedon; for this 
cup was made before Permetus had created men. And 
moreover Ammon thus shewed me in a dream, that “in 
that place it is permitted you to build a city, where the first 
god has his seat.” And now I implore this one, and seek 
favor of him; for thus also Cesee Koosos showed me in 
writing, that the first god seen in the world was this one.’ 
Then he sacrificed to Serpedon, and besought him and said: 
‘If thou art from the beginning till now, and administerest 
the world, and wast the first god seen, Serpedon, show me 
the city I have in contemplation to build; and I will give it 
the name Alexandria; also make known to me whether 
they will take my name from it, and call it by the name of 
some other king.’ And having said these things, he slept, 
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and beheld in a dream, while he held him by the hand and 


carried him up on a high mountain, and said to him: ‘ Alex- 
ander, can you take away this mountain and remove it to 
another place?’ Alexander answered: ‘How can I, master?’ 
Then the god said to him: ‘ As you are not able to remove 
this mountain, so no man can remove your name from this 
city, or attach his own name to it.’ 

“And again Alexander said: ‘Mester, what mastery or 

ower shall there be in Alexandria, by w hich its name shall 
™ borne through the world?’ Serpedon said: ‘In this way 
—when the city is founded, they shall call it Great City; and 
its greatness shall be told in all the world. And men with- 
out number shall dwell in it, who shall be renowned on your 
account. And pleasant w inds, by the combination of whole- 
some air, shall minister to it; and the knowledge and skill of 
its inhabitants shall be famed in the world; for I will build 
it in wisdom, and will be a helper unto it; and the waves 
shall not be agitated by the sea. Ble asting and heat shall 
not enter it, nor shall winter and cold remain in it. Never- 
theless, earthquakes shall sometimes occur in it, yet they 
shall not commit great injuries in it; and these ‘shall be 
from the envy of evil spirits. And if the armies of all the 
kings of the earth shall gather against it, they can in no 
wise harm it. It hath been stated that it shall be renowned 
in the world. And furthermore, whether in thy life or thy 
death, thou shalt come hither, and in the city thou hast 
built there shall be to you war.’ 

“ And again Alexander said to him: ‘Master Serpedon, I 
desire to know what is your true name.’ And Serpedon 
added and said to him: ‘ First consider in your mind, wheth- 
er you can compass the hosts of heaven—one of a hundred, 
and twenty of two hundred—to tell their names; then can 
you comprehend my name.’ 

“ And when the god had said these words to him, Alex- 
ander said to him: ‘ Master Serpedon, this too make known 
to me, how and when and by what death I shall die?’ And 
the ood again told him in a dream: ‘It is not difficult; but 
it is honorable and w ell, that from a mortal who is born, bis 
death, and in what way he shall die, should be concealed. 
Men who are mortal thus fancy in ‘their minds that they 
shall not die, and that this world will not be dissolved. But 
if you would know by what death you shall die, then know, 
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by a good and easy death shalt thou die. Your sickness 
will resemble that of a man who hath drunk poison. There- 
fore fear not; for your death shall be without sickness of 
the body ; and if you die in youth, you will be free from 
many evils.’ 

“And when he had comprehended these oracular words in 
a dream, he commanded architects to be called—three wise 
and learned men; one Synkerton, from Aroonteeoos; and 
one Areeanaoos, from Agootos; and one Kreermatin, from 
Kookullin; and he set them over the building of the city: 
Synkerton, to lay the foundations; and Aroonteeoos, to 
measure off and build the streets and lanes; and Kreerma- 
tin, to build in the city. And he gave them gold—fifty 
myriads of talents ; oy every talent is four hundred dinars. 
And the length of the city is from the tomb of Aslis to 
Barteena; and its width, from Dnoor to Leekersitra, which 
they call Sideerniflis. 

“And when Aristotle, the teacher of Alexander, heard 
about the building of this city, he sent to him thus and said 
to him: ‘No, master; do not begin to build so large and 
spacious a city, and place in it men of various countries and 
different tongues, lest they revolt from serving you, and take 
the city from you. And moreover, if the city should make 
a feast and sports, heralds could in several days only give 
notice among the people. And if all the fowls in the world 
assemble, and all the barley-bread that exists in your do- 
minions, be collected in one place, for provision, they will 
not suffice for food for the people in it.’ 

“After this message was received by Alexander, great per- 
plexity seized him, and he was thoughtful and anxious; and 
he commanded that they should call the Egyptian astrolo- 
gers—those who were wise in sooth-saying, and he related 
to them this message. And when the astrologers had heard 
the message, and saw that the king was thoughtful and anx- 
ious, they said to him: ‘O king, enter upon building the 
city; for it will become a city great and noted, and plentiful 
in productions. All the extremities of the land will bring 
to it produce to sell, and many regions will be sustained 
from it, and it will be itself in no need of sustenance from 
any other land. And every thing that is made in it will be 
of high price among the people, and they will transport it 
to distant countries.’” 
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Extract 1—From Alexander's letter to Aristotle, giving 
an account of his adventures, and being new matter not in 
any Greek source, nor in V.—Syr. pp. 226-235. 


‘“‘*From thence we departed and came to another forest. 
In that forest there were fruit-trees, the fruit of which was 
very delicious. In it were wild men, who, in their faces, 
resembled ravens. In their hands they held missiles. Their 
clothing was of skins. When they saw us, they hurled 
missiles at the troops and killed some of them. And I or- 
dered the troops to shout and go upon them with a rush, 
And by doing that, we slaughtered one hundred and thirty- 
three of them. They killed one hundred and sixty-seven 
of our horsemen. The carcases of the slain I ordered men 
to take and carry to their country. We tarried in that place 
three days. We ate the fruit of those trees, for there was 
no other food. 

“ «From thence we departed and came to a river. By the 
river was a spring of water. I ordered to encamp there, 
and that the troops should rest a little. It was the ninth 
hour of the day, and behold a man-animal, joined in body 
to the hog of the desert. He did not fear us at all. I or- 
dered the troops to take him. And when the troops came 
near him, he was not frightened in the least. Then I com- 
manded a naked woman to approach him, that they might 
the more easily take him. And when the woman went to 
him, the animal tore the woman in pieces and began to de- 
vour her. And seeing it, we ran upon him with a rush, and 
smote him and killed him. 

‘“¢ And from the country of the man-animal, in which there 
were men like him without number, myriads of whom we 
killed, for we all stood ready with our weapons; and where 
I commanded that they cut down all their forests, and burn 
them with fire, and to burn them with their forests—from 
thence we departed, and came to the country of the thong- 
footed. And when they saw us, they began to throw stones. 
They threw straight. They hit us. And seeing that they 
killed some of the troops, drawing my sword, I ran upon 
them alone. By divine aid, I smote the chief of the thong- 
footed, and the rest were frightened and fled away, and con- 
cealed themselves in the rocks. There were also among 
them donkey-ooted. 
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“*From thence we departed and came to another place. 
There were men with lions’ heads and sloping tails. 

«From thence we departed and came to ariver. And on 
the bank of that river was a tree which increased from morn- 
ing till the sixth hour, and from the sixth hour till night it 
diminished in height, till nothing of it was seen. Its odor 
was exceedingly agreeable. I gave orders to collect from 
its leaves and fruits, when suddenly an evil spirit smote the 
troops, and cruelly distressed them. And we heard the 
sound of hard blows, and sores and wounds appeared on the 
backs of the soldiers. And afterwards we heard a voice 
from heaven like the sound of thunder; and thus it said: 
‘Let no man cut any thing from this tree, nor come near it; 
for if you come near it, all your troops will die.’ There 
were also birds that resembled partridges. I gave orders 
that they should cut nothing from the tree, nor kill any of 
the birds. And there were in the river stones, the color of 
which in the water seemed very dark; but when we took 
them out of the water, they were very white; and when we 
again threw them into the water, their color was very black. 

“*And from thence we departed and encamped by a 
spring. And then passing through a waste desert, we reached 
the ocean which surrounds all the world. And while we were 
pee along the sea-shore, I commenced drumming. And 

heard the voices of men speaking in the Greek language, 
but did not see them. Nor did we see any thing else in the 
sea, save that we saw something like an island, and it was 
not very far from us. Some of the —_ were desirous of 
going to that island, by swimming; and having taken off 
their clothes they went down into the sea; and animals in 
the shape of men, very stout in body, came up from the 
deep and seized twenty of the troops, and went down again 
into the deep. 

“*From thence we departed, from fear, and came to a cer- 
tain place, the men of which place had no head, but had a 
mouth and eyes in their breasts. They talked like men. 
They gathered mushrooms from the earth and ate them. 
Each mushroom weighed ten drachms. The minds of those 
men were like little children. They were very simple in 
their conduct. 

“*From thence we departed and came to a place which 
was a desert; and in that place there was a bird on a tree 
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which had no Jeaves nor fruit. It was accustomed to sit on 
it. On its head was something resembling the rays of the 
sun. They called it the palm-bird. 

“* From thence we again journeyed and came to a place 
of many forests of great trees. In that forest there were ani- 
mals like wild asses in our country. The length of each 
was fifteen cubits. ‘They were not ferocious; and the troops 
killed and ate many of them. And we journeyed on sixty- 
five days, and arrived at a place which they call Ooberkier. 
On the seventh day, we saw two birds with very large bod- 
ies, their faces like the faces of men. Suddenly, one of 
them said in the Greek language: ‘ Alexander, you tread on 
the soil of the gods.’ Again, in the same language, it said 
to me: ‘Alexander, conquering Darius and vanquishing 
king Poor is enough for you.’ And having heard such a 
voice, we returned from that land of the Ooberkieree, and 
came on. And I ordered to go from thence to Wilkah. 
And from thence we arrived at the declivity of a mountain. 
The mountain was very high. On the top of the mountain 
was built a temple, its height a hundred cubits. And when 
I beheld it, I greatly marvelled. And there was a gold 
chain bound around it, and the weight of the chain was 
three hundred drachms. I ordered that the door of the 
temple should be opened, that I and my army might enter. 
And on entering it, we found in it stairs of sapphire—two 
thousand and five hundred. And we saw in it a very large 
building; the windows around it were of gold; and there 
were in it images of thirty masons, made of pearls and gold. 
On coming near to the building, we saw that it was all gold, 
and on the windows were golden images—images of Pan- 
storus, i. e. singers. ‘They stood in the windows, dancing. 
In the temple there was built a golden altar. By the altar 
there stood candlesticks of sapphire; the height of each was 
forty cubits; and golden candles were placed on them; and 
they glistened like the light of a candle. And on the altar, 
instead of fire, there was placed a candle made of stone. 
And it glistened like light. In the temple there was placed 
a golden bedstead, made with pearls. fts length was forty 
cubits. And a very costly bed was spread on it. And one 
like a great man was reclining on it. And a brightness 
shone from him like the brightness of lightning. And a 
robe of gold and emeralds, and other beautiful stones, was 
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spread over him; and there was something like a vine, its 
fruit made of gold and pearls, and before the bed was 
placed a table of ivory. And when I beheld, I did not de- 
sire to approach rashly, and uncover the face and see who 
he was. 

“*Then I sacrificed to the god in the temple and wor- 
shipped, and turned from thence and went out. And when 
I was going out at the door, suddenly there was a fearful 
voice, like the sound of thunder, and the noise of the rush- 
ing and raging of the sea. And when the tumultuous noise 
subsided, again I heard another voice from within the tem- 
ple, and it said thus to me: ‘King Alexander, rest—cease 
from thus worrying yourself. Do not penetrate the temple 
of the gods and discover their mysteries, for he whom you 
saw on that bed is I myself, Dionysus; and I say, I who 
committed to you this warfare, that you will easily conquer 
in this war, and come to our country to rest, and they will 
number you in the same category with us.’ 

* ‘And having heard such a voice, my mind was seized 
with fear and with joy; and again I sacrificed to him and 
a and went out to travel about the place, and to 
write this view of it. 

““* And then I commanded those fifty Hindoos, my guides, 
who had misled me into such paths and places, to be slain 
and cast into the sea.’” 





Extract I1I.—Being matter not found in any Greek source, 
nor in V.—Syr. pp. 244-270. 


N. B. The translation of the following fragment has been 
executed by Rev. Dr. MuRDOocK and submitted before print- 
ing to the inspection of Prof. W. W. TURNER, whose saga- 
city and learning enabled him to make a number of valuable 
suggestions. Dr. Perkins’ translation of this portion was 
unfortunately lost, having been separated from the body of 
the MS. in order to be sent to Prof. William D. Whitney for 
his examination of several points, and disappearing proba- 
bly by robbery of the mail. 
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“Then I held a consultation with my troops; and we 
decamped again from there, and marching fifteen days in a 
straight course, we came to the country of the Prisikaiee. 
And to Alexander and these Hindoos and his troops, the 
Hindoos dwelling in that country brought presents. 

““We had presents also from distant countries. And we 
had skins of fishes, like the skins of leopards; yea, some 
of the skins were [as] of enormous leopards. And among 
them were heads of a cubit each, and of three cubits each. 
And the ears of those fishes were, some of them, six cubits 
each; and the weight of each of them was a hundred pounds, 
And the heads of these fishes were two cubits long, and 
some of them three. ‘They were in the shape of well- -pitchers, 
each holding fifty cups of water, which were very beautiful 
in appearance. And thirty purple sponges, and fifty white 
ones. So we took some of them with us from the country 
of the Prisikaiee ; and we turned our heads to the West. 

“ And after travelling ten days, we came to a high moun- 
tain. And some of the people inhabiting the mountain said 
tous: ‘King Alexander, thou canst not pass over this moun- 
tain; because a great god, in the form of a dragon, dwells 
there, and guards this region from foes.’ And I said to them: 
‘In what place is that god?’ They replied: ‘He is three 
days’ journey from here, in a river.’ And I said to them: 
‘Does this god change his form?’ And they said to me: 
‘From fear of him, no adversaries dare come to this region.’ 
And I said to them: ‘Can he keep off adversaries from all 
the region round about you?’ And they said: ‘No, only 
from this part where his habitation is.’ 

“And I said to them: ‘This god hath a temple; and ye 
go to it, and are acquainted w ith it.’ And they said: ‘Who 
can go near it, since he, with the breath of his mouth, swal- 
lows down an elephant? ? And I said: ‘How do ye ‘know, 
as ye have not gone near him?’ And they said: ‘We know 
that many persons are swallowed by him every year, be- 
sides the two bullocks which are constantly given him ev ery 
day for food from our country, He moreover slays men.’ 
And I said: ‘How do ye give [him] these two bullocks to 
eat?’ And they said: ‘One devoted to the service of the 
god, collects bullocks from the country,’ and daily, in the 
morning, before the god leaves his temple, leads forth two 
bullocks, and goes down to the bank of the river, and ties 
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the bullocks’ legs, and throws them down on the river-bank ; 
and then ascends to the top of the mountain. And when the 
god comes out of his pecan. ty he crosses over the fearful river, 
and swallows down those bullocks.’ 

“ And I said tothem: ‘ Does this god cross over but once, 
or does he cross whenever he fancies?’ And they said: 
‘He crosses but once.’ Then I concluded that this was no 
god, but a trick of evil demons. And, retaining some na- 
tives of the place, 1 decamped and came to the bank of the 
river. And I gave orders, that they should expose the bul- 
locks according to their wont, and I and my troops would 
take [our] stand on the top of the mountain. 

“ And we looked on, when the wild beast came out of his 
cavern, and went to the bank of the river, And when I 
saw the beast, I supposed it to be a black cloud resting upon 
the river-bank. And the smoke that issued from his mouth 
was like a thick cloud in the midst of darkness. And we 
saw when he crossed over the river, and before he came up 
to the bullocks, that he, by the suction of his mouth, drew 
in those bullocks and swallowed them, as if shot from a 
sling. 

“ And after seeing such things, I gave directions for the 
next day, that in place of these two large bullocks, calves 
of a very small size should be set forth; so that the beast 
should become very hungry the next day. And on that day, 
when he found the calves, he went every way, along the 
side of the river: and as he passed along the second time, 
being urged by hunger, he turned this way and that, and 
found nothing. And when he inclined to come towards the 
mountain, my soldiers, all as one, set up a shout against him. 
And when he heard that shout, he turned back and went 
over the river. And at that instant I commanded that two 
bullocks of huge bodies should be brought, and be killed 
and skinned, and their flesh taken away; and that their 
skins should be filled with gypsum and pitch and lead and 
sulphur, and should be laid in that place. 

“And when they had so done, the wild beast crossed the 
river again as was his wont; and when he came to these two 
skins, he instantly drew them with his breath and swallowed 
them. And as soon as the gypsum entered his belly, we saw 
his head fall to the ground, and his mouth gaped open: and 
he prostrated many trees with his tail. And when I saw that 
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he had fallen, I ordered a blacksmith’s bellows to be brought, 
and balls of brass to be heated in the fire and thrust into 
the mouth of the beast. And when five balls had been 
thrust into his mouth, the beast closed his mouth and died. 

“And we decamped from there, and came to a country in 
which was a high mountain, and from the mountain flowed 
a river called Bar-Satees. And they told us that there was 
a god in the mountain: and the whole mountain was of 
sapphire. Then I and my troops went up the mountain. 
And the mountain was full of fountains and springs of wa- 
ter. And the people of that country said tome: ‘ You must 
not go presumptuously up this mountain ; because its gods 
are powerful. And I commanded sacritices to be there 
offered. And immediately, from the mount there came 
many sorts and sounds of music. And on hearing [them], 
I again worshipped. And from the mountain I heard a 
voice, in the Greek tongue, which said to me thus: ‘ King 
Alexander, return, and advance no further; because, from 
here and onward is the country of men who conquer and 
subdue vast armies by their skill and valor.’ And in reply 
I said: ‘Since it has thus pleased you, shew me whether, if 
I go alone, I shall return from there alive.’ And the gods 
replied and said to me: ‘Go thou only; for to thee it is con- 
ceded to behold something excellent.’ 

“ And I responded again, and said: ‘ What is that some- 
thing excellent, which I am to behold?’ And the gods said 
to me: ‘Thou art to behold a king, a son of the gods, who 
travels as an honored priest from his own to many lands. 
And thou wilt learn, how from a small matter a thing be- 
comes so honorable.’ And when I heard these words, I 
commanded a city to be built near the mountain, and a statue 
of brass to be erected upon it, and to name it Alexandria 
(Queen of the Mountains. 

“And J] commanded my troops to remain in that country. 
And I and my twenty friends arose, and went to a land 
called Kathaoon: and we halted in that place two days. 
And from there we decamped, and marched ten days along 
mountains and watery places; and then we marched fifteen 
days in a desert, and came to the borders of China (Tzin). 
And when we came to China, I assumed the name of Pi- 
thaoos, the messenger of king Alexander. And as we drew 
near to the gates of the king of China, they went in and 
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informed him concerning me. And he commanded that I 
should be interrogated outside. Then Gundaphar, captain 
of his host, questioned me respecting my coming to the land 
of China. And I told him that I was a messenger from king 
Alexander. And Gundaphar said to me: ‘Wherefore hast 
thou come hither?’ And I said: ‘I am sent to the king of 
China, and my message is to him; and it is not fitting that 
I should tell my master’s message to thee.’ Then Gunda- 
phar went in to the king of China, and informed him. 

“The king then ordered the palace to be decorated, the 
curtains of silk to be suspended, and the golden couch to be 
spread; and told them to call me. And when I entered his 
presence, I did not worship him. And he questioned me, 
and said: ‘Whence comest thou?’ And I answered and 
said: ‘I am the messenger of king Alexander.’ And he 
said tome: ‘Who is this Alexander?’ And I replied: ‘He 
is from Macedonia, the sovereign of that country, and the 
ally of the Persians and the Hindoos.’ And he said to me: 
‘What country is this Macedonia?’ And I said: ‘It is in 
the western part of the world, where the sun goes down.’ 
And he said to me: ‘And where did you leave him?’ And 
I said: ‘ He is near by, and not far off; behold, he is by the 
river Beersatoos.’ 

“ And he said to me: ‘For what purpose did he send thee?’ 
And I said: ‘My master Alexander is by the gods con- 
stituted lord over the kings of the inhabited world; and I 
have come to conduct thee to him. And my message is 
this: Thus saith Alexander: By the good pleasure and as- 
sent of the celestial gods, I am placed over all the kings of 
the inhabited world, and I am to be head and commander 
over all governors. And whvever voluntarily accepts this 
my supremacy, shall possess all his territory, and remain 
lord over it: but whoever does not accept me, shall not re- 
tain his country and his dominions. And if thou dost not 
believe me, that this is so, inquire and learn what majesty 
and renown in the world Darioosh king of Asia possessed : 
for he also was a warrior, and was victorious; but after- 
wards, because of his resistance, to what a condition was he 
reduced and humbled! And also Poor, king of the Hindoos, 
—who was so great and powerful, and contrived sagacious 
schemes and projects of various kinds, and was abundant in 
resources, and considered himself, not only as sovereign over 
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men, but also as chief and lord among the gods,—he like- 
wise, because he did not yield, learned what a fate overtook 
him. And now, in regard to thee, | have heard that intel- 
ligence and prudence are happily and eminently thine. And 
I have thought fit, not to come against thee as an enemy, 
with armies and troops; but I have sent a messenger to thee 
as to a friend; that thou mayest come voluntarily to me, 
and that I may see and taste the riches of thy knowledge, 
from the doors of thy mouth, by the fruits of thy words. 
And if there is any thing very noticeable in thy country, 
bring it with thee, that I may see it.’ 

“hen he questioned me, and said: ‘Is king Alexander 
a giant in body?’ And I said to him: ‘No; he is even very 
small.’ And he said to me: ‘Do thou, in accordance with 
the custom of embassadors, refresh thyself with me to-day, 
and to-morrow thou shalt receive my response to thy mes- 
sage.’ And as it was the hour for dining, the king of China 
gave orders, and a feast was prepared in his house; and they 
placed me on the lower couches in the eating- hall. 

“ And when the feast terminated, he ordered a bed-cham- 
ber to be prepared in the royal palace, and directed me to 
sleep there. And in the morning, while it was vet dark, he 
commanded me to be conducted into his presence. And 
when I entered, I did obeisance to him. And when he saw 
me do obeisance to him, he became suspicious of me.’ 

“And again he directed questions tu be put tome. And 
when I again repeated my message before him, he said to 
me: : ‘Thy message is that of yesterday, but thy ‘actions are 
not those of yesterday ; ; for yesterday thy behavior was of 
one sort, and to-day it is of another.” And I said to him: 
‘Thou hast rightly said, O king; because yesterday when 
naked I was clothed in the language of my message on be- 
half of Alexander, and thou, O king, sawest Alexander in 
me, and in the speech of my lips thou heardest that of Alex- 
ander: and to-day Pithaoos is embassador.’ Then he com- 
manded a girdle to be brought. And he said: ‘Tell me how 
Alexander is framed as to his stature.’ And I said: ‘ Alex- 
ander is like me as to his stature.’ And he said to me: ‘Is 
the king no taller than thou?’ And I said: ‘No.’ And 
he commanded my height and breadth to be measured, and 
the girdle to be cut off, “according to my measure: and when 
it was cut off, he ordered it to be passed around [me] and 
marked. 
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“ And he said to me: ‘ Pithaoos, go, and take this answer 
from me to king Alexander, and say to him: I have heard 
thy message which thou didst send to me. And I have 
heard of thy prosperity, and thy power, and thy grandeur ; 
and likewise of thy victory over Darioosh, and of thy power 
and triumph over Poor. Yet the subjugation of many 
nations I consider to proceed not solely from thy good 
fortune, that [thou shouldest have] such pride; but I think 
it is also owing to their ill fortune, and to this more than 
any thing. And as it was given thee by fortune, therefore 
there is given to thee fortune and prosperity. But I am 
not given to such pride as that of Darioosh and Poor who 
were before thee. ‘hou shouldest therefore know, that in 
prosperity thou art to have no confidence: and further than 
this vex not thy soul, And of such as have approached 
and come near to the completion of the days of their life, 
let not thy hands become executioners; for the office of 
an executioner is of vile repute. And in regard to my com- 
ing to thee, [as] thou hast sent unto me, this [is my an- 
swer|: Lo, by the words of my mouth I stand before thee, 
and with the tongue of Pithaoos I converse with thee. And 
therefore, be not angry that my body cometh not to thee. 
And come not thou to our country, in battle array; be- 
cause we have never surrendered. And I say this not on 
thy account, as if we were more valorous than thou, but 
this I say for my own sake. But if thou shouldest come 
against us, and our good fortune should fail us, like that of 
Darioosh and Poor, thou slaying our king, and thy hands 
being our executioners, yet no one of us would accept 
slavery to save his life. And let this also be in thy cogita- 
tion, that if thy fortune should at last turn against thee, this 
great name of thine and thy power would, in that case, 
perish. For this deceptive prosperity does not remain con- 
stantly in one place. We mortals, therefore, who have done 
and theif so much,—who, with many expeditions 
and toils and slaughterings, have exterminated numerous 
persons of our own nature and kind, and have conquered 
many countries,—yet afterwards, and against our will, every 
thing vanishes frem us and is gone; and of the multitude 
of countries we had seized, and the many lands we had sub- 
jugated, the earth becomes to us like the measure of this 


girdle. And at the same time he put the girdle into my 
hands. 
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“ He also gave ine a coronet of gold, which was set with pearls 
and sardonyxes. 
And quicksilver [?], a thousand talents. 
And he gave me ten thousand bracelets uncolored. 
And five thousand silken garments. 
And two hundred specimens of cane. 
And a hundred Egyptian skins. 
And a thousand Hindoo swords. 
And five horses of the desert; and a thousand skins of musk. 
And ten horns of wild beasts, each a cubit long. 


“And he said to me: ‘Take these as a present from me to 
Alexander.’ Now I was inclined not to receive them; but 
afterwards I reflected that perhaps he would become suspi- 
cious of me, if I did not take them, and recognize me as 
being myself Alexander. 

, wand from there I and my friends returned, and came to 
the encampment of my troops. And from there I gave 
orders to decamp ; and from among mountains and a rough 
country, we came to a level and desert country. And from 
there we made a march of twelve days in a wilderness. And 
in that wilderness we saw numerous wild beasts, which were 
like our goats in shape, but their heads and teeth differed, 
being like those of foxes. And we saw those beasts by 
the saltations of which they get musk. And on the thir- 
teenth day we came to a place where there were camps of a 
barbarous and savage people, well equipped with spears and 
arms. And when the savage people saw us, they advanced 
against our camp with arms in battle array. And when we 
saw that they came for a fight, I directed my troops to equip 
themselves for battle. And when they came near and at- 
tacked us, my troops shouted, and we closed in together. 
And while we were commingled together in the battle, it 
chanced, by a contingency from the gods, that I killed the 
captain of these banditti with the sword. And when they 
saw that their captain was slain, and also many men on both 
sides, they turned their backs, and fled from us. And I 
commanded my troops to slay the women and children of 
these savages, and to plunder their goods. 

“And from there we decamped and came to a country 
called Z’bosos. And all the people of that country, with 
the priests of their deities, came out to us, bringing presents 
and refreshments. And we remained in that land ten days. 
And I commanded the priests of the country to offer sacrifices. 
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“And from there we decamped and came to a country 
called Soor. And the country was large and populous. 
And there I saw a great river, which flowed from the South 
and the West. And this river was difficult to pass: and there 
was no method whatever of passing over it. I had great 
anxiety, and made supplication to all the gods of Macedo- 
nia, and to Amoon the god of Lebaees; and also vowed 
vows, that, if they would aid me, and I should pass over 
this river with my troops, I would build a city at the pas- 
sage of the river, and in it erect a temple for the gods. And 
when the peuple of that country heard [thereof], they sent 
unto me, saying: ‘We will not permit you to enter our 
country.’ And when I heard this message, I commanded 
the messengers to be bound, and a guard to be set over them. 
And I asked them: ‘Who is the ruler in this country? and 
how old is he? in what town does he reside? and how many 
eminent men of the country are with him?’ And the mes- 
sengers said: ‘Swear to us, by the gods, that thou wilt do 
us no harm, and we will conduct thee, and shew thee the 
place: for all the eminent men of the country are in that 
town. 

“Then I swore to them, by all the gods, that if they 
would inform me truly, I would not kill them; but if they 
should say any thing to the contrary, I would slay them 
with the others in the towns. And, with the good Maren 
of the gods, I commanded these eight messengers to be con- 
fined, each one by himself, and then to be interrogated. 
And when we received their several answers, they were of 
accord. My troops I commanded to be prepared; and [I 
ordered} Kookiroos, captain of the host, to take one of these 
bound messengers, and to go forward by night, with fift 
horsemen, and to explore the way, and see the town: for it 
was evening, and we knew not the customs of the country, 
and I was fearful about it. Then an officer went and ex- 
plored the way; and returning, he came to me and said: 
‘The road is an easy one, and the town is not large.’ 

“Then I and my troops marched to that town. And I com- 
manded the trumpets to sound, and the battalions to encom- 
pass the town. And I ordered much wood to be brought, 
and a fire to be kindled all around the town, and the battal- 
ions to be stationed outside the fire. And I commanded 
that every one fleeing from the town should be slain. 
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“ And when the men of the town heard the sound of the 
trumpets, they ran out of the houses, and seeing the fire 
that encompassed the town, some were disposed to flee; but 
in fleeing from the city, they fell by the hand of my soldiers. 
Then their chief and the principal men of the town came 
to the outside of the town and said with a loud voice: 
‘King Alexander, turn thy wrath into reconciliation, and 
command not thy servants to be slain.’ Then I bade them 
come to me. And when they came, I ordered them to be 
carefully guarded. 

“ And we came to the country of the Soondikaiee. And 
when I saw that the whole country surrendered to me, I 
commanded a city to be built there, and to be named Sa- 
markand. And in that city, I commanded a temple to be 
built to Zaa, whom they call Nanyee. And when they were 
erecting the temple, I ordered it to be painted with gold and 
the best paints; and inscriptions in Greek to be inscribed 
upon it. And [ commanded all the Soondikaiee to assem- 
ble in the place, and to make a feast to Zaa, and offer sacri- 
fices to her. And when the Soondikaiee had so done in 
their country, their satisfaction as to the love and affection 
of Alexander was confirmed. 

“ And again we decamped from there, and came to the 
farther side of the river Teseetoos, which is interpreted 
Behrooz. And when the king saw that the river was large 
and difficult to pass, he commanded all the carpenters and 
artificers of Sood [i. e. Samarcand] to be brought together, 
and he ordered much timber to be given to them. And he 
also commanded Espheestahandoos to prepare five hundred 
Alexandrian boats. And he ordered that the aspect of the 
boats should be very sharp-pointed. And he commanded 
two ropes to be made of the barks of trees, one of which 
was fifty cubits in length; and that men should pass over 
to the other side of the river in the boats, and should build 
on that shore a sort of tower. And while they were so doing, 
I commanded the width of the river to be measured, and all 
the boats to be brought to the bank of the river. And [I 
ordered] them all to be Jashed together, one after another, 
with the one rope, to planks of wood; and [when] with the 
other rope they had lashed to the boats, according to the 
number of them, bullock-skins filled with air, [1 ordered 
them] to pass this rope over and make its end fast to the 
tower. And when they had made this rope fast, he com- 
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manded that the stronger rope, with the boats, should be 
fastened from one side [of the river] to the other; and that 
-many men should pull on the rope from the shore. And 
when the foremost of the boats came to the middle of the 
river, and the boats were drawn and stretched by [their] sag- 
ging, he straightened the bridge, commanding many men, 
on this side and on that and in the middle, to haul on the 
rope that was fastened to the bank of the river, lest the 
boats that were fastened to the cable, should strike upon the 
rocks and be wrecked. And when the bridge attached to 
this cable came to the other side, [the waters] first dashed 
with violence against the skins, and upon those skins the 
violence stopped and subsided. Thus by his cunning and 
skill he constructed the bridge. And he commanded the 
troops to pass over. 

“ And when we had passed the river and had made a two 
days’ march, I saw a river copious and abundant in its flow; 
and it had many country-towns with palaces about them. 
And the people of that country were fair-minded ; and their 
land was abundant in its products, and corn and fruits were 
plenty. And I commanded the phalanx to repose in that 
locality; and we remained in our position five months. And 
I ordered a great city to be built there. And, on account of 
the beauty and desirableness of the country, I commanded 
that it should be called by two names. And toa part of the 
city I gave the name of Ciish; which is interpreted in Per- 
sian, Behlee. And within the city, I ordered the erection 
of two temples; one temple to Zeus, and the other to Zaa. 
And I ordered them to be built with mortar and stones, and 
at a large expenditure. And I ordered a statue of myself 
and another statue of my friend Aidmalos, to be made of 
brass, and be set up in those temples. And on account of 
the beauty and pleasantness of the country, some of the 
Grecian soldiers that were with me, were desirous of abiding 
in that country. And I directed five hundred men to re- 
main and dwell in it, and especially on account of the mag- 
nificence of those temples. And I commanded sacrifices 
and a great festival to be celebrated. 

“ And we decamped from there, and came to ariver: and 
on the bank of that river I commanded the phalanx to en- 
camp: and we rested in that place five days. And when I 
gave orders to decamp from there by night, Parioog came 
against us, all prepared with his troop. And my soldiers 
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had let loose their horses and cattle to feed in the meadow 
on the bank of the river. And Parioog and his band stole 
all these horses and cattle, and went into the woods, driving 
them away from the bank of the river. And when I heard 
these things, I led forth troops of guards and troops of Ma- 
cedonians. And on that day we examined the river, and 
the horse-tracks on the bank of the river, and then pursued 
after Parioog. And we proceeded a day’s march after him, 
but did not overtake him. Then I vowed and made suppli- 
cation to the god Amoon, that, if we overtook Parioog and 
his band, in the place where I should come upon him I 
would build a city to his name, Amoon, and in it would 
erect a temple tohim. And then, after travelling five miles, 
the ground was covered by water, and the tracks of the 
horses were not discernible. And I directed to search 
around the waters, and in the woods, for tracks of horses. 
And when they searched, they found no tracks of horses 
there. But I knew that the god Amoon would come to our 
aid. And I directed fire to be set around this wood, so that 
Parioog and his band could not endure the heat from the 
flames of the fire: whereupon they all forsook the wood. 
And my valiant troops fought with Parioog, and slew him. 
So Parioog died; mes of his band there died, by the confla- 
gration and by the hands of my soldiers, two hundred and 
seventy men ; “and a thousand and three hundred more were 
made captives. And we recovered all our horses and cattle. 
And our whole camp reposed there. And as for all those 
standing waters, I commanded them to bring earth, and to 
fill up the place in which these waters were, and build a city 
thereupon, and erect within the city a temple to the god 
Amoon. We were in that place four months. And when 
the city and the temple were completed, I commanded peo- 
ple to be brought from various parts to dwell in it; and I 
gave it the name of Mergeeos, that is, Lordship. In that 
place I offered sacrifice to the god Amoon.” 


~~ 


Extract IV.—Syr. pp. 8329-357.—The subjoined specimen 
has already been mentioned, as not forming a part of the 
Life of Alexander, but as rather an appendix derived from 
another source. It contains perhaps the most curious ver- 
sion, to be found any where, of the singular story how 
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Alexander walled up a number of impure nations within 
the northern mountains. ‘This story appears for the first 
time in the Koran (Surah xviii.), and may have been bor- 
rowed in part from some apocryphal Jewish or Christian 
writing suggested by Ezekiel, Chapters xxxviii., xxxix., 
and by Revelations, Chapter xx. It runs as follows in Sale’s 
translation. 


“The Jews will ask thee concerning Dhu'lkarnein. Answer, I 
will rehearse unto you an account of him. We made him powerful 
in the earth, and we gave him means to accomplish every thing he 
pleased. And he followed his way, until he came to the place where 
the sun setteth ; and he found it to set in a spring of black mud ; 
and he found near the same a certain people. And we said, O Dhu’'l- 
karnein, either punish this people, or use gentleness towards them. 
He answered, Whosoever of them shall commit injustice, we will 
surely punish him ix this world ; afterwards shall he return unto his 
Lop, and he shall punish him with a severe punishment. But 
whosoever believeth, and doth that which is right, shall receive the 
most excellent reward, and we will give him in command that which 
is easy. Then he continued his way, until he came to the place 
where the sun riseth; and he found it to rise on certain people 
unto whom we had not given any thing wherewith to shelter them- 
selves therefrom. Thus it was; and we comprehended with our 
knowledge the forces which were with him. And he prosecuted his 
journey from south to north, until he came between the two moun- 
tains ; beneath which he found certain people who could scarce un- 
derstand what was said. And they said, O Dhu’lkarnein, verily Gog 
and Magog waste the land; shall we therefore pay thee tribute, on 
condition that thou build a rampart between us and them? He 
answered, The power wherewith my Lorp has strengthened me is 
better than your tribute: but assist me strenuously, and I will set a 
strong wall between you and them. Bring me iron in large pieces 
until it fill up the space between the two sides of these mountains, 
And he said to the workmen, Blow with your bellows, until it make 
the iron red hot as fire. And he said further, Bring me molten 
brass, that I may pour upon it. Wherefore, when this wall was 
finished, Gog and Magog could not scale it, neither could they dig 
through it. And Dhu’lkarnein said, This is a mercy from my Lorp: 
but when the prediction of my Lorp shall come fo be fulfilled, he 
shall reduce the wall to dust; and the prediction of my Lorp is 
true.” 


On Dhulkarnein, Beidhawy’s note is as follows: “ That is, 
Iskander the Great, king of Fars and Ram, or, as is also 
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said, of the East and West; and it was on that account he 
was called Dhulkarnein [of the two horns], or because he 
grasped the two extremities of the world, its East and its 
West, or, as is also said, because two ages of men were ended 
in his days, or, as is also said, because he had two horns, 
that is, two ringlets, or, as is also said, because there were 
two horns to his throne; and it is maintained that he was so 
called on account of his pugnacity, just as the pugnacious 
person is called a ram, as if he butted his fellows.”* 

Spiegel, in the little work already cited, decides that Dul- 
karnein was a mythic conqueror of early Arab tradition, 
who has been blended with Alexander the Great. 

The MS. B. of Pseudo-Callisthenes has preserved a form 
of this story, which has perhaps the next claim in point of 
antiquity to that in the Koran. The style of this passage 
shows, I think, as well as the matter, that it is borrowed 
from some Jewish or Judeo-Christian source. <A nearly 
literal translation of it here follows. ‘ ‘Moreover I found 
there [Alexander writes to his mother] many nations eat- 
ing the flesh of men and drinking the blood of animals like 
water; for their dead they do not bury but devour. On 
seeing such most vile nations, I feared lest, by this kind of 
food, they would defile the earth with their wicked defile- 
ments, and prayed to the Providence above, and waxed 
strong against them, and slew the most of them with the 
edge of the sword, and subjugated their country. And 
fear took hold of them on every side, from the greatest of 
them to the least. For when they heard that Alexander, the 
king of the Macedonians, was coming hither, they said: ‘“ He 
will slay us all with the sword, and wishes to lay waste our 
cities and to rule over us.” And so, being turned to flight, 
they pursued one another, and so nation fought against 
nation among them, and they were hurried into flight (éoa- 
hetovto eis puynv). Their kings are twenty and two; and I 
pursued from behind, until they fortified themselves (é»/ozv- 
oav) within the two great mountains, the names of which 
are the Paps of the North; and there is no ingress or 
egress other than by those great mountains, for they exceed 
in height the clouds of heaven; and these mountains are 





* For this extract from Beidhdiwy’s commentary I am indebted to Prof. 
Salisbury. 
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stretched out like two walls on the right and left towards 
the North, as far as to the great sea that lies under the Bear 
and the place of darkness.* And I devised various devi- 
ces that they might have no exit from the place where they 
were made to enter within the mountains. The entrance 
between the great mountains is forty-six royal cubits wide. 
Again therefore I prayed earnestly to the Providence on 
high with all my heart, and it heard my supplication. And 
the Providence on high commanded the two mountains, and 
they were shaken, and shifted their position as if vying 
with one another, each twelve cubits [approached twenty- 
four cubits nearer to one another]. And there I made bra- 
zen gates of twenty-two cubits in breadth, and in height of 
sixty cubits, securely, and smeared these same gates with 
dodxrovt inside and outside, that neither fire nor iron, nor 
any contrivance whatsoever, might be able to force open the 
gates; for the fire, when brought to them is extinguished, 
and iron is broken in pieces. And outside of these most 
formidable gates I set up another structure of rock-stone, 
each stone eleven cubits broad, twenty high and sixty thick. 
And this structure thus made I shut up [made an enclosure 
of it], having poured tin with lead into the stones, and 
smeared and daubed the said structure with the docxirevor, 
in order that nothing might have power to control the said 


gates, to which I gave the name of the Caspian. Twenty- 

two kings I shut in there «i; éxtaxdove tela xad év.t And the 

names of the nations are Magog, Kynekephali, Nini, Phono- 

kerati, Syriasori, Jones, Katamorgori, Himantopodes, Kam- 

panes, Samandres, Hippyes, Epambori. And I cleansed the 
t 


parts of the North of these impious ones, having enclosed 
also two other very large walls, the one on the East one 
hundred and twenty cubits Hong!) and the one on the West 
ninety, and twenty-four cubits broad [i. e. walls, if I see 
into the meaning, which united the other two before men- 
tioned ].’” 





* Tn the original, fws ris peyadns Saracens ris ind Gvoov xai tv cxoravdv rémov. 
conjecture 4gxrov for the unmeaning word 4vco», 

+ For this corrupt word, which appears in several forms in B. and C., Miiller 
has no emendation. 

¢ Miiller observes on this: “excidisse aliqua videntur.” The text (which 
was perhaps 19:4x0vra rn), must have reference to the more than eight hundred 
years during which these nations would be shut up within this wall, Com- 
pare the extract from the Syriac translation towards the end. 
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The MS. C. gives substantially the same account. Alex- 
ander, on seeing the narrow path through the mountains, 
prays to God that they might come nearer together. His 
prayer is Jewish or Christian: “God of gods and lord of all 
the creation, who by thy word didst make all things, both 
heaven and earth and sea; nothing is impossible for thee, 
for, like slaves, all things obey thy will. For thou spakest 
and they were created, thou commandedst and they were 
brought forth. ‘Thou alone art eternal, without beginning, 
the invisible God, and there is no one besides thee. For in 
thy name and by thy will I have done what thou didst de- 
sire, and thou gavest all the world into my hand. I beg 
thy much praised name to fulfill my request, and be thou 
willing that these two mountains may come together, as I 
asked thee, and overlook not me, the miserable one, who 
have trusted in thee.” C. adds to B.’s account that Alex- 
ander planted brambles within the walls. He gives the 
names of sixteen nations, beginning with ré% and Muydd. 

This singular fable entered into the Persian accounts of 
Iskander. I subjoin here, from Spiegel’s work, an abstract 
of Firdosi’s version of it, and a passage from Mohl’s trans- 
lation of the Mojmel-ut-Tewarich. 

After Alexander, according to Firdosi, had returned from 
the regions of darkness, he allowed his army a short rest, 
and then went eastward in order to see the wonders of the 
world in that direction. He came to a town, the inhabitants 
of which informed him that Yajuj and Majuj resided in that 
region, and that they would be thankful if he would free 
them from these neighbors. Yajuj and Majuj are described 
as monsters who sleep in their own ears. ‘To protect their 
town Alexander builds a wall which it is impossible for the 
demons to scale. 

Mohl’s abstract of the story in the Mojmel-ut-Tewarich, is 
as follows: 


“ Aprés la guerre contre Darab, Secander parcourut l’Occident d’un 
bout a l’autre jusqu’A ce qu'il arrivat a l’endroit ot le soleil se 
couche, comme le prouve un verset du Koran. Ensuite il fit batir la 
muraille de Yadjoudj et de Madjoudj; on la fit en briques de fer, entre 
lesquelles on plaga du plomb, du cuivre et un mélange (d’autres 
métaux), de la maniére que les architectes du Roum savent le faire ; 
ensuite on y appliqua le feu, jusqu’a ce que tout fonda et format une 
masse solide. Cet événement est attesté par la parole de Dien dans 

















413 


la sourate de la Caverne (Sur. XVIII. 95). Alexandre fit placer sur 
cette muraille lorsqu’elle fit achevée, l’inscription suivante: ‘ Au nom 
de Dieu, le glorieux, le sublime! Cette muraille a été batie a l'aide 
de Dieu, et elle durera ce que voudra Dieu. Mais lorsque huit cent 
et soixante ans du dernier millier seront passés, cette muraille se 
fendra dans le temps des grands péchés et crimes (du monde) et de la 
rupture des liens du sang et de l’endurcissement des coeurs, et il sor- 
tira de cette muraille une multitude d’hommes de ce peuple telle que 
Dieu seul en saura le nombre. Ils atteindront le coucher du soleil 
et ils dévoreront tout ce qu’ils trouveront de nourriture et de fruits 
jusqu’a ce qu’ils se jettent sur l’"herbe séche et les feuilles des arbres. 
Ils épuiseront toutes les riviéres, qu’ils traverseront, de maniére a n’y 
pas laisser une seule bouchée d’eau. Quand ils auront atteint le 
pays de Sabous, ils périront tous jusqu’au dernier selon l’ordre de 
Dieu.’” 


This passage, it will be seen, contains a part of the same 
apocryphal chronology which the Syriac appendix exhibits 
more fully. 

The French romancer (pp. 800, 312) makes Gos and Mar- 
gos, or Got and Margot, allies of Porus. In one passage he 
says that Porrus summoned all his men in Bactria (“en Bau- 
tre”), and all the orientals, so that none staid away. The 
people of the deserts were there from as far as the bounds of 
Arcus [“dusc’d bones [or bosnes] Arcus,” to the pillars of 
Hercules].* Gos and Margos came thither from the land 
of the Turks, bringing with them four hundred thousand 
men and more. They swore by the sea which has Netnus 
for its sire, and by hell’s gate which Celebrus guards, that 
they would turn backward Alexander’s pride. For this he 
shut them up afterwards: until the time of Antichrist none 
of them shall ever issue forth. 

In the other passage (p. 312), after mentioning the defeat 
and flight of Got and Margot, he goes on to say that Alex- 
ander pursued them with all speed, bathing his horse in 
their blood. Some escaped within the defile. “The king 
stopped there and had a cement made of lime and mortar, 
better than which was never seen. Straight to the foot of 
the mountains the king caused it to be carried. It was 
made so tight that nothing could undo it.” 


* The same expression occurs on page 3 of the French romance. The word 
Arcus, Arcu, has caused the French litterateurs some trouble, but M. Talbot 
shows that it is for Ercole. 

os 
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The English Kyng Alisaunder is much fuller, and derives 
its materials from another source.* Alexander having per- 
suaded his barons to go with him upon an expedition for 
sight-seeing and war, 


“Over dales and over cleven 
To Taracounte per force they dryven, 
Theo maister that ther was 
Of all the lond of Magogas. 
Theo wayes weore so strayte and fyle, 
That mon no hors, by twenty myle, 
No myghte come the toun nigh, 
To greven or to don anoye : 
And they al day his folk to-drowe, 
Soken heore blod, heore flesch to-gnowe. 
That ilke men of that lond 
Were blak so cole brond ; 
And teth haden yolowe as wax ; 
Every toth as a boris toxe. 
Rowgh they weore so a beore, 
They were mowthed so a mare. 
Evetis and snakes and paddokes brode 
That heom thoughte mete gode. 
Al vermyn they eteth, 
Bestes, men, al quyk they freteth. 
Everich of heom lyth by othir, 
Sone by modur, and suster by brother. 
So comyn they buth, y-wis, 
Non n’ot who his fadir is. 
Al that nacioun of that lond 
Weore fallen to heore hand. 
Two and twenty kyngs fram Gog, 
All what thon come to Magog. 
No man telle no myghte 
Of heore folk, bote our dryght.”+ 30 


The king, unable to reach them in battle, and foreseeing 


3) 


what mischief they would do to the nations of the “ myd- 
delerd,” whom they would “to-frete” [chew to pieces] with 


* Weber's Metrical Romances, vol. i. pp. 252-258. Comp. p. 246. 

+ Some explanations may not be unsuitable. V. 1. c/even, cliffs. 5. fyle, 
vile or foul. 9. 10. to-drowe, to-gnowe, tore, gnawed to pieces. 12. 15. 80, as. 
14. tore, tusk. 17. evetis, efts. 18. This seemed to them good food. 20. 
They devour every thing living. 23. So promiscuous are they that none know, 
ete. 29. 30. No man could count their people save our Lord. 
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their teeth, bethought himself to deliver mankind, by some 
device, of these foul “unwreste wyghtis” [base wights]. 
Taking his barons he goes to a hill, and there “on Sarsynes 
wyse” [in Saracen fashion] made sacrifice, and prayed until 
counsel came from heaven how he should destroy them. 

There is an island called Meopante between Egypt and 
Inde, where a people live who make a very tenacious kind 
of bitumen [“ botemay | 

“That no water, salt no cler [fresh], 
Heom to drye hath no power.” 


Alexander made alliance with them, and even went with 
their king under the flood, where he saw the fishes devour- 
ing one another, and other wonders of the ocean. In the 
MS. C. of Pseudo-Callisthenes, the visit of Alexander to the 
depths of the sea in a kind of diving-bell is narrated more 
at large. 

Alexander staid there more than half a year, provided 
himself with vast quantities of their clay or bitumen, and 
on returning gives battle a number of times to his fues. He 
shuts the wild nations in, both by land and by sea. He 
stopped the sea of Calpias [the Caspian], through which 
they were wont to Me other nations in piratical excur- 


sions, by building a mole or wall with pillars of metal, a 


hundred feet long, so firmly consolidated that no ship could 
pass out until doomsday. Upon the land he stopped the 
pass that goes from Taracounte* to Calpias. For there was 
no other way but over a mountain sky-high. 


“No comuth they thennes ay, 
Til hit come to domesday. 
Antecrist shall come thanne, 
And cheose him so feole man, 
And schal falle, thorugh blanis myght, 
Al Alisaunder’s werk dounryght; 
And alle theose out with him lede, 
Al the world to much quede. 
For tho that n’ul his men beon 
With heore teth heo wolith to-teren.”+ 10 


This legend appears to have been quite popular in the 
, - 
middle ages. In the German poem of Titurel, as we learn 





*Derbend? 
+ 5. And shall throw down by sorcery? 8. To the great damage of the 
world. 9. nul, will not. 10. to-teren, tear to pieces. 
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from Weber, the people enclosed are called the Red Jews, 
and the mountains are as high as the rainbow. In the Ger- 
man story of Apollonius of "Py re, the nations are Gog, Ma- 
gog and Kolck (the Colchi). Sir John Maundeville calls 
them “the Jews of the ix kyndes, that men call Gog and 
Magog.” At the time of Antichrist, they shall “‘comon out 
and do mochy]l harme to Cristenmen.” The passage out 
shall be disclosed to them by a fox which shall come and 
make his den under the gates of Alexander: these people 
chasing the fox shall find.his hole, and shall “grave after 
him tyll they com to the yates that kyng Alysaundyr dyde 
make of great stonys well dight with symend.” Giovanni 
of Florence, also, considers these nations to be the ten tribes 
of Israel who have been converted into Tartars by their 
place of residence, while Pseudo-Gorionides, probably a 
French Jew of century xi. who wrote a history of the Jews 
in Hebrew, calls them Alans.* 

The subjoined version of the same story is more remark- 
able than any other which we know of, and in its fervid 
style, so unlike the flat biography of Alexander preceding 
it, reveals its eastern origin. 


“ Again: the heroism of Alexander, son of Philipp, the Macedonian; 
how he advanced to the border of the world, and made a gate of 
iron, and shut up the northern side, that the Heveenai [br ave men /| 
might not come forth and sack the countries. Behold, it is found 
written in the archives of Alexandria. 


“Tn the second year, i.e. the seventh of the reign of Alex- 
ander, he placed the crown on his head and clothed himself 
in roy al robes, and sent and called the imposers of the crown 
and the soldiers, and Preekeeus, and the marshals, and all 
the troops, and addressed them, saying: ‘ Hear, all of you, 
sons of the army.’ They said to him: ‘Say on, wise King, 
king of the Greeks—whatever you command us, shall take 
place.’ He said to them: ‘This thought hath occurred to 
me. Wonder seized me, as to how br ‘oad is the earth, and 
how much is the height of heaven. And how many are the 
countries of kings, my compeers; and on what the heavens 
are placed : whether darkness and wind hold them up: or 


* See Welunnente Piaffe Langues, ii, 503. 
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pillars of fire go up from the earth and sustain the heavens, 
so that they may not come in contact with any thing; or 
whether they are suspended by the will of God, and will 
not fall. This I wish to go and see, on what the heavens 
are placed, what surrounds the whole earth.’ 

“The nobles answered the king, saying: ‘Command us 
that we may speak.’ And he ordered them, and they spoke 
and said to him: ‘Respecting the matter that your High- 
ness and Majesty oud go and see on what the heavens are 
supported, and what surrounds the earth, the terrible seas 
that surround the earth will not afford a road; for there are 
eleven seas full of light, among which the ships of men are 
accustomed to pass; and between them there is dry land, 
about ten miles; beyond that ten miles is an evil sea, Okee- 
anos, which surrounds all the earth; and men can not ap- 
proach that evil sea; and vessels can not enter it; nor can 
birds fly over it. Ifa bird fly over it, it is arrested and 
falls and drowns in it. The water resembles an expanse. 
If men bathe in it, they suddenly expire; and the leaves of 
trees near it are scorched from the smell of the water, as 
though fire had blazed upon them.’ The nobles said these 
things to Alexander. 

“He said to them: ‘Have you been on your feet and seen 
that sea?’ They said: ‘Yes, wise king; the same thing 
your Majesty conceives, we also conceived. We went that 
we might behold on what the heavens are supported; but 
the evil sea gave us no passage.’ 

“ Alexander said to them: ‘I do not regard you as liars; 
but though you went, and the sea did not yield you a path, 
that you might pass, still I will go and see all the borders 
of the heavens; and if there is a king who has more terri- 
tory, I will take his realm, and slay him; or whether there 
is any corner from which robbers issue forth.’ 

“ And all the troops accepted the things which Alexander 
spake. And they blew trumpets in Alexandria, and the 
army was numbered that went forth with him, three hun- 
dred and twenty thousand men. And Alexander the king 
bowed and worshipped, saying: ‘O God, thou Lord of kings 
and judges, who settest up kings and dissolvest their power, 
I have perceived in my mind that thou wilt magnify me 
above all kings, and hast added unto me horns on my head 
that I may pierce with them the kings of the earth, and 
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that I may take away the great power of the kings of the 
earth, and cast them down. I will magnify thy name, O 
Lord, forever—and may thy memory continue forever and 
ever! And I will write thy name, O God, in the book of 
my kingdom, that there may be unto thee a remembrance 
in all times. If the Messiah cometh in my days, who is the 
Son of God, I will worship Him—I and my armies. And 
if he does not come in my days, when I go forth and con- 
quer kings and take their countries, this throne on which I 
sit, which is a kathedra of silver, I will carry and place in 
Jerusalem, that when the Messiah cometh from heaven he 
may sit on this throne of my kingdom; for his kingdom will 
endure forever. And let there be seven hundred drachms 
of gold for the honor of Christ before him, when he cometh. 
And if I die in some corner of the world, or if here in Alex- 
andria, let the crown of my kingdom be suspended over the 
throne which I have given to Christ. And every king who 
shall die in Alexandria—let his crown be taken and suspen- 
ded over that golden throne which I bequeath to Christ.’ 

“And they went forth and proceeded to Mount Sinai, and 
encamped on it. And they launched vessels on the sea, and 
went to Egypt. And the troops went up to see whether sea 
or waves appeared in sight or not. And the generals an- 
swered ae | said: ‘King Alexander, without smiths the 
army can not proceed. Command therefore that such may 
go with us from Egypt; for there are none on the face of 
the earth like the smiths of Egypt.’ 

“And Alexander called Sernacos, king of Egypt, and 
said to him: ‘Furnish me seven thousand smiths, workers 
in brass and iron, that they may go with us; and when I 
return from the lands to which I go, if they desire it, I will 
send them hither; or I will give them some territory of my 
kingdom, and they need not pay taxes to the king, but let 
them furnish subsidies.’ 

“And Sernacos, king of Egypt, chose seven thousand 
workers of brass and iron,,and presented them to Alexander; 
and they ate bread together. And they launched their ships 
on the sea, and sailed on the sea four months and twelve 
days, and reached dry land, which is beyond the eleven 
light seas; and Alexander and his troops landed. And he 
sent and called the ruler of the camp, and said to him: 
‘Is there a man that deserves to die?’ They said to him: 





419 


‘We have thirty-seven men whom we have bound, who 
deserve death.’ And the king said to the ruler: ‘ Bring the 
malefactors,’ and they brought them. And the king com- 
manded them, saying: ‘Go to the evil sea, and drive down 
stakes that the ships may be made fast; and make ready 
every thing necessary for a sea-voyage. And the men pro- 
ceeded and came to the edge of the sea. And Alexander 
thought that, if the thing were true which they had told, 
that all who approached the evil sea would die, then those 
men must die. And as they advanced and reached the edge 
of the sea, they immediately died. Alexander and his camp 
saw that they died; for he and the chief men were riding 
out to see what would befall them. And they saw that they 
died just as soon as they reached the sea; and king Alex- 
ander feared and turned back. And he knew that they 
could not cross over: to the border of the heavens. And 
the whole camp rode, Alexander and his troops, between 
the evil sea and the light sea, even to the place where the 
sun enters a window of heaven; for the sun is the servant 
of the Lord. Neither by night nor by day does he cease 
from his going. And at the point of his rising, he rises on 
the sea. And the men who dwell there, when he rises, ab- 
scond and hide themselves in the sea, that they may not be 
scorched by his rays. And he passes through the midst of 
the heavens, till he arrives at the point where he enters a 
window of heaven. And where he enters, there are fearful 
craggs; and those who dwell there have caves, cut in the 
precipices; and when they see the sun setting, they run 
away from before him, both men and birds, and conceal 
themselves in the caves; for the rocks crumble down before 
the flames of the sun, and descend; and if they touch beasts 
or men, they are burned. And when the sun enters the 
window of heaven, it bows and worships God its Maker. 
It .goes forth and descends all night still in the heavens, and 
still proceeds and finds itself at the place where it rises. 
“And Alexander saw the place of the sun’s setting. And 
he found a declining mountain, the name of which was Moses. 
And they proceeded down it and ate bread there. And 
they descended to the source of the Euphrates, and discov- 
ered it issuing forth from acave. And they came to Haloo- 
rus, from which the Tigris issues like a mill-stream. And 
they went forth from thence and proceeded to the river Klat. 
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And they ascended a mountain that is called Ramat. There 
was a garrison. And Alexander and his troops stood on 
the top of a mountain, and saw the four winds [quarters] of 
heaven; and Alexander said: ‘ Let us go toward the North.’ 
And they came northward, and entered Armenia and Azer- 
bijan, and Middle Armenia. And they entered the land of 
Tornageus, and went through the country of Perdeea, and 
through the country of Tkeel, and the land of Roobalee ; 
and through the land of Kantarman, and through Goowal, 
and Zamrat: these countries Alexander crossed, and went 
on and passed through the valley of Moses; and crossed 
the plain called Bahelipta, and went and encamped at the 
door of a great mountain. And there was in it a way by 
which merchants passed into the regions within. And 
Alexander sent heralds of peace, even riders proclaiming 
peace; and they went about and made proclamation through 
all the land: ‘The king of the Greeks hath come to this 
country. He will not kill, he will not destroy, he will not 
overturn, but let every man dwell in quiet. “ Let three hun- 
dred men, however, be chosen, aged in years, and pass be- 
fore me,” saith king Alexander, “that I may learn of them 
what I need.”’ 

“ And when the men of the country heard the heralds of 
peace make proclamation, they no longer feared. They se- 
lected three hundred men, who went to Alexander, while he 
was encamped in the country. And he commanded that 
the people should not flee before him. And when the aged 
men of the country went in before him, he inquired of the 
men to whom they belonged? ‘And to whom do you pay 
taxes? Who is the king that rules over this country?’ The 
old men answered and said to the king: ‘This country be- 
longs to Tobar, the king of the Persians, who is of the line- 
age of Ahashuerus; and to him we give gold.’ He said to 
them: ‘How much does this mountain descend in this way?’ 
They said to him: ‘This mountain proceeds thus, without 
any pass, and enters the sea of the Kotrai, and still goes on 
and has its termination by upper Persia and Hindostan. 
And from this road upward, this mountain proceeds to a 
great river, on this side of the sea. And there are small 
paths there. If a man ride not on horse-back, he can not 
pass there. And men who go into them without jingling 
bells, can not enter: for beasts ascend from the sea and river, 
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and come down from the mountains, and crouch in the way; 
and if people come to pass on in them, they are immediately 
slain.’ 

“ Alexander said: ‘This mountain is higher and more 
fearful than all the mountains I have beheld.’ The aged 
citizens of the country said to the king: ‘Your Majesty, 
O king, our master, neither we nor our fathers can step up 
it one step. Neither from that side can men ascend it, nor 
from this side. It is the boundary which God has placed 
between us and the people beyond.’ Alexander said: ‘Who 
are the people beyond this mountain which we behold ?’ 
They said: ‘The natives are Heveenai.’ He said to them: 
‘Who are their kings?” The men said: ‘Gog and Magog 
and Nabal, kings, the sons of Japheth; and king Geeg, and 
Theamron, and Theyamron, and Baetgamly, and Yapobar, 
and Shomardak, and Glooseeka, and Akshaphar, and Sel- 
gaddoo, and Nisleek, and Amerpeel, and Kaoza—these are 
the kings of the Heveenai.’ 

“Alexander said to them: ‘What is their appearance, 
dress and language?’ The old men answered and said to the 
king: ‘There are some of them whose eyes are blue; and 
their wives have one breast. The women fight more than the 
men. They wound men with knives. On their thighs, and 
on their necks and hands, are suspended knives. If one of 
them has occasion to fight, wherever she extends her hand, 
there is a knife. They wear tanned skins. They eat the 
raw flesh of whatever dies; and they drink the blood of 
men and animals. They can not war against cities and fort- 
resses ; but they run into the roads and about the gates of 
cities ; they surround men who run abroad. They are swifter 
than the wind that blows. Ere they are heard of, they have 
gone forth to war and arrive at the place, because they prac- 
tice witchcraft. They run between the heavens and the earth. 
Their chariots and swords and spears glisten like fearful 
lightnings. They take shields in their hands. Each one has 
two or three horses. Five or six men go before and behind 
each one. The sound of the wailing of one of them is 
more terrible than the roaring of a lion. God hath deliv- 
ered over the nations into the hands of one another. The 
terror of the Heveenai is dreadful to all nations who see 
them ; for they are not possessed of human kindness. When 
they go out to war, they bring forth a pregnant woman, and 
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kindle a fire and bind her before the fire; and roast the 
child within her; and her body bursts; and the child comes 
out blistered. They place it in a kneeding tray, and pour 
water on its body, and its body melts in the water. They 
take their swords and bows and arrows and darts, and dij 
them in that water. It appears as though there were wit 
each one a hundred thousand horsemen; and every hundred 
men seem to have a camp of a hundred thousand devils 
standing by; for their sorceries are more than in all other 
lands.” ‘ Mor eover, master,’ said the old men to Alexander, 
‘we also make this known to your Majesty: if the anger of 
God rise not, and slay the fathers with the children, and 
smite the earth with wrath, the Heveenai do not go ‘forth 
for planer ; for they are more invincible than all kings in 
battle.’ 

“ Alexander said to the citizens of the land: ‘Have they 
ever gone forth to plunder, in your day?’ The old men 
answered and said to the king: ‘Your kingdom, our lord 
king, and your crown, may God establish! ‘These forts that 
are overturned in our country, and in the lands of the Ro- 
mans, they overturned. And these towers they razed. 
When they go forth to plunder, they strip the countries of 
the Romans and of the Persians, and then again pass away 
to their own country.’ 

“ Alexander said to them: ‘Who are the nations that are 
beyond them?’ The old men said: ‘The Baet Amardat— 
the Kleeb-varnasha [Dog-men]. And beyond the Dog-men, 
the nation of Mneenee.’ 

“<“There are no more men, but fearful mountains, and 
hills, and valleys, and frightful cliffs and caves, in which are 
serpents, asps and vipers; and men do not go there, lest the 
serpents should instantly devour them. For the lands are 
desolate, and there is nothing there besides desert. And 
beyond all the mountains there appears the paradise of God 
in the distance; for paradise is neither near the heavens 
nor the earth; as a city, beautiful and strong, it appears as 
though between the heavens and the earth. Clouds and 
darkness that are round about it, appear from a distance. 
And the horns [corners] of the northern quarter are sup- 
ported upon it.’ 

“Alexander said to them: ‘How do the four rivers go 
forth?’ The aged men answered: ‘ Master, we make known 





to your Majesty, that God caused four rivers to proceed from 
the paradise of God; but God knowing that men would pre- 
sume, and obstruct the rivers, and pass through them, he 
drew the rivers away from the land, and brought them 
among valleys and mountains and plains; and brought them 
into many mountains. Some of them he caused to flow from 
mountains, and some of them to issue from caves. And he 
surrounded the garden of Eden with seas, and rivers, and 
the ocean, and the evil sea, that men may not approach 
paradise—that they may not see how the rivers take their 
rise, but behold them in their issues from the mountains or 
in the valleys.’ 

“ Alexander, having heard what the aged men said, mar- 
velled much respecting the great sea that surrounds all the 
world. Alexander said to his armies: ‘Desire ye to do 
something wonderful in this country?’ They said to him: 
‘As your Majesty commands.’ The king said: ‘ Let us con- 
struct a brazen gate and close up this mountain-pass.’ The 
troops said: ‘As your Majesty orders, so be it.’ Alexander 
ordered, and they brought three thousand smiths, workers 
in iron, and three thousand workers in brass; and they 
cast iron and brass as a man would work mud. And they 
brought it and constructed a gate—its length twelve cubits, 
its width eight cubits. And he constructed the lower sill of 
the door from mountain to mountain, twelve cubits, and 
spiked it to the cliff of the mountain. And he fastened in 
it two bars of iron, each bar of twelve cubits. And he 
constructed two bars of iron, from cliff to cliff, behind the 
door, and fastened the ends of the bars in the cliffs. He 
made fast the gate and the bars. And he cut iron spikes 
and drove them together, that if the Heveenai should come 
and break away the cliff beneath the iron sill, though a 
footman should pass, a horseman might not, so long as the 
gate should stand, made firm by the bars. He bored the 
lower sill, as a threshold of the door, and drove therein 
bolts of iron. He turned it in, like the gate of Shooshan 
behind the Medes. Men brought and worked iron and brass, 
and fitted the gate and its frame together, as one would 
smooth mortar. And he fastened iron spikes in the cliff, 
and nailed the iron key which had twelve notches. And 
he encompassed it with brazen chains. Behold, it is hung 
and made firm. 
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“ And Alexander, moreover, wrote on that gate, that the 
Heveenai will go forth and subject the land of the Romans 
and the Persians, hurling darts from chariots, and then will 
return and enter their own realm. Again: ‘I wrote that, 
after eight hundred and twenty-six years, the Heveenai 
will go ‘forth in a small path that issues in front of Halo- 
rus, from whence the Tigris takes its rise, like the stream 
that works a mill. They will sack nations, and intercept 
roads, and terrify the earth by their issuing forth.’ Again: 
‘IT wrote, made known, and prophesied, that it would come 
to pass, that after nine hundred and forty years there would 
be another king, when the world should come to an end, by 
the command of God, the Ruler of the universe. The 
realms will provoke God to anger, sin will abound, wrath 
will rule, the iniquities of men will rise and eclipse the 
heavens, and the Lord will come in his fierce anger; and 
the kingdoms lying beyond this gate—when the Lord wills 
to destroy the sons of men, and send men upon men to de- 
stroy one another, the Lord will assemble kings and their 
armies that are beyond the mountain. By his “nod he will 

gather them all together, and they will come; with their 
spears and swords ‘they will stand behind this gate; they 
will look toward the heavens and call on the name of the 
Lord: ‘O Lord, open for us this gate ;’ and the Lord will 
send his power from heaven, and an echo shall ring on this 
gate, and will destroy the gate, and it will be cast down 
by the power of the Lord. It will not be opened by the 
key I have made. And an army will go forth by this gate 
which I have made, and wear off from the sill of iron a 
hand-breadth, by the hoofs of horses and beasts that will 
come forth to destroy the earth by the command of the 
Lord. And from the lintel shall be worn off half a hand- 
breadth by the points of the spears that running pass out 
of it. When the Heveenai go forth according to the com- 
mand of God, the kingdoms shall come forth from the bor- 
ders of heaven, the Heveenai, the Persians and the Arabs 
—twenty-four kingdoms that are recorded in this book. 
The kingdoms shall fall upon each other, and the earth shall 
rot in the blood and filth of men. The kingdom of Greece 
shall be clad in pomp, and come forth, and take a hammer 
of iron in its right hand, and a hammer of brass in its left 
hand, and as iron melts in the fire, and brass boils in the 
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flames, so shall the armies of the kingdoms melt before the 
kingdom of Greece; and the kingdoms of the Heveenai, 
and the Persians, one by one. And a few of them will 
escape and flee to their own country; and the rest the king- 
dom ef Greece will destroy. And my kingdom shall go 
forth, called the kingdom of Alexander, son of Philipp, the 
Macedonian, and destroy the land on the borders of heaven, 
and there shall not be found people or kingdoms dwelling 
on the earth that shall oe before the kingdom of the 
Greeks. Behold, I have written and made known, even I, 
by my own hand-writing; verily, I have not stated false- 
hood in what I have written. Perhaps nations and countries 
will not believe me, that what I have written shall come to 
pass. If you will not receive my words, receive those of 
Jeremiah, who by prophecy signified before-hand concern- 
ing that kingdom. Thus saith he, in his book: “ From the 
North, evil shall be opened on all the dwellers of the earth.” 
Behold, I have a sign wrought by God. Among the cliffs, 
beyond this gate, where a thin cliff rises, there is suspended 
a sponge filled with blood, and the Heveenai shall come 
and wash their heads in it and then return. This testimony 
was placed there by God, that men might behold it and fear 
—that as the blood descends from the sponge, so shall the 
blood of men be poured out on the mountains and hills.’ 

“ Alexander and his army marvelled at the gate they had 
made. Then the people of the land went down and told 
Tuberlak, the king of the Persians, and said to him: ‘There 
hath come hither Alexander, son of Philipp, the Macedo- 
nian, and he hath constructed a gate of iron before the He- 
veenai. Rise, take your army and go and slay him, and 
seize what belongs to you.’ And Tuberlak rose up, and 
sent to Moshasbree, the king of Farther India, and to Bar- 
seedak, king of Greece; and he sent to Armenia, and to all 
the countries that regarded him, and hired and bought 
eighty-two kings and their armies, one hundred and thirteen 
myriads. And all the kings and their armies took counsel 
with Tuberlak, that they would come. It was the season of 
summer, and the camp of Alexander were lying down to 
rest, and the king himself was lying down, and behold the 
Lord came to Alexander and saw him asleep, and he called 
to him and said: ‘ Rise up there.’ And the king arose and 
kneeled down and worshipped the Lord. The Lord said: 
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‘Behold, I have magnified you above all kingdoms. And 
I have raised up horns of iron on your head, that with 
them you may gore the kingdoms of the earth. You placed 
your confidence in me, when you went forth to war, to visit 
other realms. Now, behold, many kings and armigs are 
coming upon you, to slay you; call upon me and I will come 
and help you. For I am the Lord who helpeth all that call 
upon me.’ And the Lord departed from Alexander. 

“And the king waked his troops and said to them: ‘ Be- 
hold, ravagers are coming upon us. Let the watchmen go 
up to the mountain-top and behold and see; for the Lord 
hath appeared unto me this hour.’ And the watchmen went 
up and saw the troops and their kings, even a world with- 
out bounds. And they ran and told the king: ‘O king, we 
die, unless God, who knows their number, should destroy 
them.’ 

“Then Alexander gave orders that the troops of his camp 
should be numbered, to see how many were dead and how 
many alive. And his camp was numbered, and there were 
found in it three hundred and sixteen thousand; four thou- 
sand were dead: for when they went forth from Alexandria, 
they were three hundred and twenty thousand men. And 
Alexander commanded the men of his army, all who had 
authority in it, that every man should construct an altar of 
incense to the Lord, on pieces of earthen ware and stones, 
‘that the Lord may come and help us, and may come and 
behold the army, its sweet savor from the smoke of the in- 
cense. And Alexander took his crown and purple, and 
placed them before the Lord and said: ‘Thou, Lord, hast 
power over my life and over my kingdom. Do thou deliver 
thy servant and his army from their enemies.’ 

“While Alexander was praying, the kings and their ar- 
mies were marshalling. And Alexander answered and said: 
‘The victory is the Lord’s.’ And the camp cried out and 
said: ‘O God, come thou to our aid.’ And Alexander said: 
‘O Lord, who hast appeared unto me in this Jand, succor us.’ 
And the Lord appeared, coming on a chariot of seraphim, 
and angels and cherubim coming before him shouted; and 
he stationed his host over the camp of Alexander. And 
the Lord appeared standing on the West. And all the 
camp of Alexander looked toward the Lord; and the Lord 
succored the camp, and the people prevailed to whose help 
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the Lord came. And there arose a terrific fight, while the 
people shouted: ‘This is the battle of the Lord, who hath 
come and descended in the midst of us.’ 

“Moreover, the Lord appeared to Alexander and said 
unto him: ‘Do not be afraid of kings and their hosts; for I 
am with you.’ And the voice of the Lord went thunderin 
along among them, till the kings and their armies cael 
before the camp of God. And Alexander and his army 
slew sixty kings and their hosts. Those who fied, fled; 
those who were scattered, were scattered. And Alexander 
took Tuberlak, king of Persia, but did not slay him. And 
Alexander and his hosts arose and bound Tuberlak, king of 
Persia, and the chiefs of all Persia. And Tuberlak brought 
forth gold and silver, and crystals and gems, and beautiful 
stones of jasper, and delivered them to king Alexander. 
And Kinseaher subdued all Persia, even to the Black Sea. 
And he was inclined to slay Tuberlak. But Tuberlak said 
to him: ‘ What profit will you realize, if you slay me? Take 
the gold I possess, and I will place Persia in pledge to you. 
Let it pay you gold fifteen years. And then, after fifteen 
years, let Babylon and Assyria be independent.’ 

“Tuberlak and Alexander sat down and took counsel 
together, and said: ‘Concerning the gate which is at the 
North, constructed of iron and brass, let sixty men go from 
the Greeks, and sixty men from the Persians, and guard it, 
each one eating and drinking from provision furnished by 
the king.’ 

“And Tuberlak, king of Persia, brought forth sorcerers 
and magicians and astrologers, fire and water, and all his 
gods, and divined by them; and they made known to him, 
that at the end of the world the kingdom of the Greeks 
should go forth and subdue all the earth, and the king of 
Persia, who should be found in the country, would be slain ; 
and Babylon and Assyria would be destroyed, according to 
the commandment of God. Thus divined Tuberlak, king of 
Persia, and gave his hand-writing to king Alexander. And 
in the writing, the thing that was to happen in regard to 
Persia agreed with Alexander; for the king and the chiefs 
prophesied that Persia would be destroyed by the hands of 
the Greeks, and that all kingdoms would be destroyed. 
That it [Greece] would continue and rule, till the end of 
time, and would deliver the kingdom to Christ who was to 
come. 
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‘And Alexander and his troops arose and departed from 
Persia, and went forth into the desert, and went and en- 
camped in the mountains of Greece. And he brought the 
smiths whom he had taken from Egypt, and gave to them 
Baetdma and Baetdooshee, to labor and dwell there, ex- 
empting them from the king’s taxes. And he went up and 
worshipped at Jerusalem. And he embarked on the sea and 
went to Alexandria. And when he died, he deposited the 
silver throne of his kingdom at Jerusalem.” 
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Note—These pages of Syriac have been corrected for the press by the 
kindness of Dr. Murdock and Prof. Turner—Comm™, or Pust. 
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I. TRANSLATION OF THE FEeRMAN GRANTED By SuttaAn ’App-vL- 
MeEJEED TO HIS Protestant SuBJEcTs. 


[Translated by Rev. H. G. O. Dwight, Missionary in Turkey.] 


Written by the side of the royal cypher in the hand-writing of the 
August Sultan himself: 

“ Let attention be given to the unchangeable, constant and per- 
petual execution of the provisions contained in this my ferman, and 
let care be taken not to contravene it.” 


To Sdepan, the chosen and honorable Vakeel of the Protestant 
Christian community—may your honor be increased ! 


When my high ferman reaches you, know that, the all-just and 
sovereign God, the gracious giver of good, according to his divine, 
excellent and boundless goodness, having caused my imperial and 
august person to reign, in regal glory; and having elevated me to 
the lofty and imperial rank of Caliph, I give thanks, and glory, that 
so wide a country, and so many cities, and diverse classes of subjects, 
nations and servants, are committed to the hands of my most just 
Caliphate, as a special divine trust. Wherefore, in accordance with 
the benevolence due from my civil and spiritual power, and also in 
conformity with the excellent custom of my Sultanship and my sover- 
eignty—being favored by the divine goodness and aided from above, 
since my succeeding to the happy imperial throne—I have used all 
my care to secure perfect protection to each class of all the subjects of 
my government, and, especially, as in all former time, that they may 
enjoy perfect quiet in the performance of religious rites and services, 
without distinction, in accordance with my true and honest imperial 
purpose, and my benevolent will; and my Imperial Government con- 
tinually and without ceasing watches for the same. 

And since the good and useful effects of these measures are at all 
times plainly manifest, it is my imperial desire that no improper or 
disorderly thing of whatever kind, be thoughtlessly occasioned to 
the faithful subjects of my kingdom of the Protestant faith, and that 
the special privileges granted by my Imperial Government concern- 
ing religion and matters pertaining to it, be perpetually preserved 
from all detriment. And, as it is my imperial will that no injury of 
whatever kind, or in whatever manner, come upon them, therefore, 
this most righteous imperial edict has been written, that those who 
act against it, may know that, exposing themselves to my royal in- 
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dignation, they shall be punished. Notice has been given to the 
proper authorities, so that there may not be the least ground of ex- 
euse, if there should happen, in any way, a neglect of this ordinance. 

And this my firm decree has been issued from my royal Divan to 
make known and establish it as my imperial purpose, that this thing 
shall be carried into full and complete execution. Wherefore, you 
who are the above mentioned Vakeel, on learning this, will always 
move and act in accordance with the demands of this my high fer- 
man, and carefully abstain from every thing at variance with these 
things ; and if any thing shall occur contrary to this my decisive 
order, you will forthwith make it known to the Sublime Porte. 
Know this to be so, and give credence to my imperial cypher. 

Written in the last of the month Sha’ban, 1269 [the latter part 
of May, or first of June, 1853]. 


—————~<-»>—_____ 


II. Tue so-caLtep NestrorrAN Monument or SINGAN-FU. 


Tue question is still agitated by the learned, whether the Nesto- 
rian monument of Singan-fu is genuine, or whether it is a fabrica- 
tion of the Jesuit missionaries. 

A review of the present state of the question was given in Journ. 
Am. Or, Soc., Volviti. No. 2, 1853, which has awakened, in the mem- 
bers of the Oriental Society at least, a new interest on the subject. 

It is not my object to go over the ground again, but merely to 
give some suggestions which seem to arise from comparing the so- 
called Nestorian monument of Singan-fu with the inscriptions on 
the Jewish temple or synagogue at Kaefung-fu. This temple has 
lately been visited by two Chinese Christian converts, and an account 
of the temple, together with its inscriptions, was published by Rev. 
Geo. Smith, Bishop of Victoria, at Shanghae, in 1851. 

My supposition is, that the monument was dug up in 1625, about 
one mile from Singan-fu, according to the representation of the 
Jesuits, and that this was the site of an ancient Nestorian church 
which existed there some eight hundred years before. That the 
Nestorians had churches in China, is sufficiently confirmed by other 
evidence, and that they might have had one in the ancient imperial 
city of Singan-fu is sufficiently plausible in itself. The monument 
is every way adapted to a church. 

1. The inscriptions at Kaefung-fu are partly in Hebrew and partly 
in Chinese. The monument of Singan-fu is partly in Syriac and 
partly in Chinese. We might naturally expect that a foreign sect, 
if they retained their original language, would write in that language 
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only; and if they had lost their original language, would write in 
the vernacular language of the country. But in each case we find 
two languages combined. A mere impostor could hardly have had 
sufficient inducement to write in two languages at once. 

2. The inscriptions at Kaefung-fu record facts interesting to the 
Jewish community ; as, that their religion originated in Theén-chith 
(India), being brought into China by seventy families or clans; that 
they were favored by an emperor of the Sting dynasty (in 419) ; 
that the synagogue was built by Yen Toola (in 1166); that it was 
rebuilt by Woo-Szi-ta (in 1280); ete. The monument of Singan-fu 
records facts interesting to the Nestorian community; as, that they 
were favored by a Chinese emperor (in 639); that they were perse- 
cuted by the Buddhists (in 699) ; ete. 

3. The inscriptions at Kaefung-fu labor to prove that Judaism is 
a religion of truth and purity; and that the Jews will make good 
subjects. The Chinese portion of the monument of Singan-fu argues 
in a way somewhat similar in favor of the Nestorians. 

4. The inscriptions at Kaefung-fu recommend obedience to parents 
and magistrates, and praise the Chinese emperors for favors conferred 
by them. So does the Chinese portion of the Nestorian monument 
very explicitly. 

5. The Hebrew inscriptions at Kaefung-fu, as we might expect, 
breathe a Jewish spirit. So the Syriac inscription on the monument 
of Singan-fu breathes a Nestorian spirit. The Chinese inscriptions 
in each case exhibit a new element and somewhat different spirit. 

6. The inscriptions at Kaefung-fu in Chinese have much to say of 
eternal taw (reason); the Chinese portion of the monument of Sin- 
gan-fu makes repeated mention of tau (reason). See Journ. Am. 
Or. Soc. iii. 417. These peculiar views of fau or reason, which ap- 
pear to us mystical and obscure, were held in common by the authors 
of the inscriptions at Kaefung-fu and Singan-fu. 

These analogies are altogether in favor of the genuineness of the 
monument. 

J. W. G. 
etnies 


Ill. Some CHARACTERISTICS OF THE SHEMITIC AND JAPHETIC Famt- 
LIES OF LANGUAGES, APPLIED TO THE CLASSIFICATION OF THE 
LANGUAGES OF SouTHERN AFRICA. 


Tue original forms of the Shemitic and Japhetic languages, were 
developed under the influence of different conceptions both as to the 
relations of actions, and the relations of the constituents of external 
nature, to each other and to man, This has led to dissimilarities in 
these languages, of a two-fold character. 
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1. The relations of actions of a definite character among them- 
selves, are those of order, duration and time. The relation of order 
or sequence, as originating verbal inflections, is exhibited in the 
Shemitic tongues in the variations known by the names of the pre- 
terite and the future. The first expresses the commencing action of 
a series ; and the second expresses the subsequent actions constituting 
portions of the same combination of incidents. Neither form, when 
thus traced to its original signification, includes any reference to time 
other than that which is included in relative order or sequence. 

The Japhetic verbal variations of this class exclude the idea of 
mere sequence, and include those of duration and time, expressed 
separately by specific marks. In respect to duration, actions are 
considered as being continuous or as terminated. The difference is 
indicated by the introduction of an element expressing the simple 
and absolute completeness of action, as ser or ver (originally sver), 
in Latin, or by auxiliaries and participial modifications, as: Z have 
raised, in English. To such stem-forms or sub-modes the marks of 
time are superadded. In this great family of tongues, we are par- 
ticularly struck by the difficulty experienced in expressing the idea 
of simple futurity, as indicated by the variety of modes assumed to 
overcome the difficulty. The ideas of prolonging, enduring, ap- 
proaching, choosing, wishing, seem involved in the different future 
forms of classical, oriental and Teutonic verbs. 

Hence, wherever we find actions contemplated as differing in dura- 
tion and time, or verbs having completeness of act indice ated by a 
special element, and wherever special elements are introduced to 
mark time, future or past, as modifying these varieties of action, we 
should decide that the language possesses Japhetic developments, or 
— into relationship with “ths at family of tongues. 

Two very different views have ‘been taken of the relations of 
Probe things among themselves. In one mode of dealing with 
them, all are considered as having a relation to action, either as 
modifying or as modified. Hence they fall into the two divisions of 
subject and object, which perhaps originally corresponded to the two 
classes of animated being, or being capable of acting by itself, and 
inanimate being, or being incapab le of producing effects by its own 
agency. This gives origin to that form of gender which offers the 
distinction of personal and impersonal or neuter. Here, the objec- 
tive or neuter class, as indicating the primary relation of all things 
to actions produced by man, is the more general, or the simpler im 
form; and is therefore radical. The other class i is set apart from it 
by a definite mark of personality, appearing as s in the classical 
tongues, as in facile and facilis. This may be designated the logical 
form of gender, and is characteristic of the Japhetic family of lan- 
guages. 
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The other view of external things contemplates all as being in 
tlremselves subjective or living, and as being therefore divisible into 
the two orders of male and female. This conception is characteristic 
of the Shemitic tongues. It may be called the sexual form of gen- 
der. Both ideas are found combined in the Indo-European tongues 
generally. But it is to be observed, that the logical distinction of 
gender is, in the original forms belonging to that family, universal ; 
that the distinctive sign of sex is found in feminines alone; that in 
them it is normally superadded to the mark of personality ; that this 
sex-sign is nearly identical in form with that which it bears in the 
Shemitic tongues ; and that there is such a wide dissimilarity be- 
tween the two ideas, as to render it improbable that both should 
arise simultaneously in the formation of a language. We may infer, 
therefore, that the sexual distinction was wanting in the original 
condition of the Japhetic family, and that it is of later introduction 
into that class of tongues, through the influence perhaps of the 
Shemitie race in enlightening and civilizing the world. The distine- 
tion, however, now explained, serves as a valid ground of classifi- 
cation. 

The application of these principles of analysis leads to the arrange- 
ment of the South-African tongues under two great divisions. These 
have very many features in common, as in fact all languages have. 
Their common character is especially apparent in regard to a set of 
relations not noticed above, or to those existing between actions and 
their subjects and objects, or existing among actions themselves, as 
to frequency, intensity, purpose, etc. On these relations are founded 
the distinctions of conjugation or voice. Such forms are abundant 
in the South-African tongues of both classes, but more especially so 
in those of that class which we will proceed to notice first. 

(1.) There are the widely spread forms of speech belonging to the 
Negro race of the Congo and Zambeze. These dialects occupy nearly 
the: whole of the region South of the Equinoctial, and constitute 
radically one language. They are distinguished preéminently by 
the extent to which the repetition of the same sign in the same 
clause is carried out, by means of prefixes; which has given origin 
to the appropriate designation applied to them, of the Alliterative 
Class of languages. These prefixes have a demonstrative or indi- 
vidualizing effect on the subjects of propositions. They exhibit a 
variety of forms, which seems to have arisen either from two distinct 
terms “having the same meaning, or from one term containing a very 
complex or variable consonant- sound, and, according to a common 
incident of speech, assuming intonations det ermined by the initial 
sounds of the words to which the prefixes are att: ached. In order 
that the subjective character of an idea presented as the modifier of 
a subject, may be vividly impressed and retained, the prefix is at- 
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tached not only to the subject itself, but also to its qualifying term, 
and to most of the constituents of any predicate. In this way, = 
forms of words are multiplied be yond their normal complement, 
correspondence with the variety of forms which this prefix toe 
assume, as influenced by the initial sounds of substantives. Gender 
is of the logical and not of the sexual form; but indications of the 
distinction, as a constituent of terms, are obscure. The verbal in- 
flections possess the Japhetic variations distinguishing between con- 
tinuous and terminated action; with the superadded distinctions of 
time, the future being indie: ated by elements involving the idea of 
approach or being at. Hence the developments of this great class of 
languages are distinctly Japhetic. 

(2.) The other class of languages comprehends the dialects of the 
Namaquas, Korannas and Bushmen. From the character of some 
of its consonant-sounds it has been denominated the Click-tone Class. 
It may be entitled the Gariepine Class, as being found chiefly in the 
arid regions round the lower Gariep or Orange river, to which the 
Hottentots, the race using it, have been driven on by other races. 
It has Japhetic characteristics in its verbal forms. It offers an anal- 
ogy with the Polynesian languages, by possessing inclusive and ex- 
clusive forms of the plural pronouns of the first person. This lateral 
relation becomes of interest, when we contemplate the presence of a 
Polynesian dialect among the Hovas of Madagascar. 

It stands contrasted with the Zambezan alre: ady mentioned, and 
coincides with the Shemitic, in possessing a purely sexual form of 
gender, This, however, is not exactly of the Shemitic type, which 
assigns to the feminine alone a distinguishing element, for the Garie- 
pine has marks for both genders. Nor has it the prefix-system of 
the Zambezan. Thus there are positive and negative characters sepa- 
rating it widely from the Zambezan class of tongues. 

It has, however, some remarkable and interesting relations. In 
possessing the verbal distinctions of duration and time characteristic 
of Japhetic forms, it agrees with the Galla and the monumental Egyp- 
tian. It bears a close analogy to the former in the mode in which 
the idea is carried out, as well as in the general character of its con- 
jugations, All these three have the same form of gender, this being 
less distinctly marked in the Galla. The Hottentot and old Egyp- 
tian have the distinctive elements of gender almost identical. The 
Namaqua has, for the masculine termination, 6 or p, and in the pro- 
noun of the third person singular, mb. The feminine termination is 
8s, Which in the pronoun of the first person singular, becomes dental, 
ort. In the monumental Egyptian the termination of the pronoun 
of the third person singular is, in the masculine, f, and in the femin- 
ine, s. These, in demonstratives, become the prefix p for the mascu- 
line, and ¢ for the feminine. In the Galla, the masculine termination 
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is probably, but obscurely, a. The feminine is distinetly 4, &@ or tu. 
These three, therefore, may be assumed as constituting members of 
one great family of tongues. Since the Gariepine or Hottentot race 
is known only as a receding one, and traces of its existence extend 
into the interior of South Africa, it may be looked upon as a frag- 
ment of the old and properly Ethiopic population, stretched along 
the mountain-spine of Africa, through the regions now occupied by 
the Galla; but cut through and now enveloped by tribes of a differ- 
ent stock, 
J. C. ApAmson, 


IV. Lerrer rrom Rev. Dr. J. L. Krapr. 


East Africa, Rabbai Mpia, 6th April, 1853. 

Your kind letter (New Haven, 28th Oct., 1851) reached me 
toward the close of 1852, when I was on the point of crossing from 
Zanzibar over to the coast of the Pangani river, to penetrate into the 
interior of the kingdom of Usambara. 

T now avail myself of an opportunity to express my humble thanks 
to your Society for thé confidence and honor conferred upon me by 
this election, and I beg to say that after the receipt of your letter I was 
perfectly ready in my small part to contribute toward the furtherance 
of the Society’s noble and praiseworthy object, and that 1 was about 
to pen several matters relating to East-African geography, in which 
I thought the Society would feel interested. But a few weeks ago I 
received a severe letter from Major Hamerton, the British Consul 
and Hon, Company’s Resident at Zanzibar, to the effect that His 
Highness the Imam of Mascat, who resides at Zanzibar and who 
claims the whole coast from Muikdisha (Magadoxa on the maps) down 
to Tungi or Cape Delgado, was led to believe that my giving infor- 
mation on this coast would greatly harm his interests, and that the 
continuance of this line of conduct on my part would cause a death- 
blow to my missionary labors in East Africa. The British Consul 
seems inclined to support the Imam’s determination, and to report on 
this matter to the Secretary of Foreign Affairs at London. 

The matter of fact, which occasioned this turn of things, is this. 
—After my return from Usambara I had been asked by the French 
Consul, Mr. De Belligny (to whom I had been introduced by the 
British Consul himself in 1849), about the coast between the Pangani 
river and the islet of Tanga, concerning which part of the coast the 
French Consul had learned that it did not belong to the Imam, but 
to the inland rulers. He therefore wished to know from me, whether 
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this report was true or false. Finding the French Consul a most 
kind-hearted host, a nobleman by birth and accomplished gentleman 
by education, observing his desise for scientific matters, especially for 
geographical objects (he himself having travelled to New Zealand 
and other quarters of the globe), not suspecting any evil consequence 
which might arise from my information, I stated to him what I knew 
to be the truth, viz: that at the very time when I was on the Pan- 
gani coast, the king of Usambara’s soldiers and officers had arrived 
from the capital Fuga, to collect the tribute which the king every 
second or third year levies upon the villagers residing between the 
river and the islet of Tanga. I also mentioned that the king ap- 
points his own governors on that coast. Such was then the actual 
state of things in that quarter, and as such I represented it to the 
French Consul in all sincerity and innocency, thinking it very wrong 
to conceal from him what I knew to be the truth, especially as he 
asked me concernedly about this matter. Had I concealed it, or 
declined to reply to his question, I [had] feared the Consul would 
consider me a secret emissary of the Imam or of the British ; and 
he would have thought my conduct inconsistent with my word, 
when I told him, formerly, that as a missionary I was the friend of 
all nations. 

Nothing of a political nature was spoken between us, nor did the 
Consul mention, in the least, that he would or could build some 
political scheme upon my information. However, it appears that 
after my departure he communicated to the Imam’s son who was 
vicegerent during the Imam’s absence from Zanzibar, that the coast 
from the Pangani river to Tanga does not belong to His Highness. 
The son wrote the Consul’s report to his father at Mascat, w vho on 
his return from Arabia brought a military force to compel all chiefs 
and tribes to acknowledge his authority. I met the Imam at Mom- 
bas, who encouraged me most kindly and condescendingly to go on 
in my respective labors, although he knew that I had given informa- 
tion to the French Consul. But having arrived at Zanzibar, he 
mentioned it to the British Consul that I might become detrimental 
to his interests by giving information on his countries. Upon this 
the British Consul wrote to me a letter, in which he pointed out 
the ruin of my Mission, if the giving of information were not dis- 
continued, 

I of course immediately sent an explanation on matters past, for 
which I apologized, as I did not know that it was the will of His 
Highness and the British Consul, that this coast should not be spoken 
of abroad, but [adding] that, as I now was acquainted with their 
sentiments, I would henceforth submit myself to their regulations, 
and throw the profoundest silence upon the Imam’s territory in East 
Africa, in order that no detriment might be caused to his interest, 
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and that His Highness might have no just cause to expel me from 
his country. I admitted that I as a missionary was no traveller ex 
professo, that my primary object was not to make and publish scien- 
tific inguiries, that I was not sent to impart geographical but spiritual 
truth, to the salvation of immortal beings. Wherefore I could and 
would readily submit to the Imam’s request, as its refusal would lay 
the cause of Christianity at stake. 


It is a matter deeply to be deplored, that politics cannot yet go 
hand in hand with science. What the scientific and philanthropic 
public wishes to be cleared, the politicians desire to be shut up and 
unknown. The missionary, especially, is embarrassed by these in- 
tervening rival powers. At home the learned often complain that 
the missionaries’ reports are so very meagre in point of scientific 
interest ; but abroad the politicians complain of the missionaries’ 
communicative propensity, and they threaten them with the destrue- 
tion of their work. When the missionaries take an interest in scien- 
tific matters and endeavor to leave their reports not so meagre, as 
they often are complained of being, the politicians say: Keep ye 
silence, or we will put you down; what business have you to com- 
municate your geographical knowledge to the world? Thus the 
missionary is compelled to abandon the man in order to save the 
clergyman. As man, he feels like others an interest in all useful 
matters and pursuits of this world, especially in matters of science, 
for which his education has prepared him. But according to the 
law which is about to be established in East Africa, the missionary 
will be doomed to desert the man, if he wishes to save his ministe- 
rial labors. This state of things will not cease as long as the national 
jealousies of white people exist, and as long as the black race is 
allowed to take advantrge of these strifes, which permit them still in 
many quarters to keep | up their system of underhand dealing and 
concealing, to the detriment of the cause of science and philanthropy. 
Poor Continent of Africa, how degraded thou art! thy fine countries, 
thy hidden treasures, as well as thy woes and miseries, must not be 
known to the white man, who could help thee. Only the slave- 
trader and barbarian, who harms thy real interest, must know thee 
and be permitted to know the secrets ihe disclosure of which has 
agitated the minds of the noblest men of all Christian nations. Be 
it so yet for a little while. 

I must not omit mentioning to you, that together with Major 
Hamerton’s letter I received some information about the unjust . 
criticism which Mr. Cooley in England has exercised against me and 
my colleague Mr. Rebman, in his pamphlet “Inner Africa Laid ¢ )pen.” 
I obtained this information from the Church-Missionary Intelligencer 
(October, 1852), a paper which is edited by my Soc iety, and which 











has [pub lished | and will in future also publish my own and my col- 
league’s journals. As you have probably read Mr. C Jooley’s pamphlet 
and the noble re ply which the editor of the Intelligencer has made to 
the pamphlet, I may be short about this matter. ‘T have not yet seen 
the pamphlet itself, but what I could gather from the Intelligencer 
leads me to think that, if all geographers of the present day were 
of the same cast with Mr, Cooley, it would scarcely be worth while 
to give any information, as Mr. Cooley in his study-room knows 
Africa much better than men who have hazarded their lives in Afri- 
van discoveries, whose characters he disparages and whose reports he 
slights, whilst he seems to found his exclusive theories on the state- 
ments of Arab sailors and run-away slaves, whom he may meet in 
London, and who for a few shillings will answer him any question 
he puts to them, and who after their return to Africa ridicule the 
philosopher’s credulity in the far-famed world’s town of London. 
But “mundus vult decipi, ergo decipiatur.” I will not trouble you 
with a refutation of the charges brought against me by Mr. Cooley. 
I trust his pamphlet will turn out to the ultimate advantage of the 
East-African missionaries, as men who know the old saying “ audi- 
atur et altera pars,” will examine the matter, and give an impartial 
judgment upon the merits of Mr. Cooley and the missionaries. I do 
not fear the strictest investigation—for the mountains which I have 
seen, the rivers I have crossed, and other matters I and my colleagues 
have mentioned, will not disappear before the end of the world comes 
on. Besides, I console myself with the historical fact, that the first 
discoverers have often been ill treated, until a future generation did 
them right. I may have committed many mistakes, for the correc- 
tion of which 1 am thankful to the impartial critic, but I am not 
conscious of having wilfully falsified matters of fact, which I consider 
a crime committed against science itself. I am not travelling for 
writing books and getting a geographical celebrity at home. I pre- 
fer meagre but truthful journals to the poetic and romantic balloons 
which I have seen adventurers and ambitious men construct upon 
the geography of Africa. No doubt, Mr. Cooley will rather distrust 
the missionary than the French adventurer with whom I accompa- 
nied the king of Shoa’s expedition into the Galla country, when 
we came to the vicinity of the sources of the Hawash river. We 
were still distant about two days’ march, when the king ordered his 
army to return. Myself and the Frenchman were very sorry that 
the king took this step, as we lived in hopes to see and describe the 
sources of that noble stream. However, we could not help comply- 
ing with the king’s request, and we were to sacrifice our curiosity to 
the monarch’s field-orders. Nor could we at our own risk leave the 
royal army, as we would have been massacred by the Gallas instantly. 
Even a guard of some thousand men would not have given us sufli- 
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cient protection, as the king even with his twenty or thirty thousand 
men did not venture to continue his march. The Frenchman, mor- 
tified at losing the opportunity of seeing the sources of the Hawash, 
said to me: “But, Mr. Krapf, we must say that we have seen the 
sources of the Hawash.” When I objected to this false suggestion, 
he added: “Eh bien, nous devons étre des philosophes.” And in- 
deed he mentions in his book, that he had seen the sources of the 
Hawash, that he was conducted by a safe-guard of the king, that he 
measured the sources. But there is not one word of truth in his 
statement, nor was he ever separated from me on the whole expedi- 
tion. He got some information from the natives, as I also did, about 
the character of the sources, and he then borrowed and described 
the rest according to Mr. Bruce’s statement of the sources of the 
Abessinian Nile. I mention this fact to show you why I rather pre- 
fer the meagre reports of the missionaries than the poetic sentimen- 
talities of many travellers ex professo, and that Mr. Cooley the phi- 
losopher should take great care lest he impose upon others epithets 
which the disparaged missionary might be able to lay rather upon 
himself. The old saying “per quod quis peccat per idem punitur 
et idem” is still in force, and might one day find out Mr. Cooley in 
his study-room at London. He must know that I have the means 
to find out the persons at Zanzibar who gave him information, and 
that I can by ocular observation overthrow his theory. And in- 
deed I was on the point to leave Rabbai and proceed to Zanzibar, 
and thence to Kiloa and the interior as far as to the lake Niassa. I 
had already packed up my things, when the sad letter of Major 
Hamerton reached me on the very day when I intended to start. 
Thus the journey was postponed. 

In spite of Mr. Cooley’s stricture, I maintain that the distance 
from the coast to Kikumbuliu is 90 hours, to Yata about 110, to 
Kiwoi’s hamlet between 140 and 150, to the Dana river 180 hours. 
From the coast of Mombas to Kadiaro there are about 36 hours, to 
Kilema 70, and to Majame 90. The journey to the river Dana be- 
yond Ukambani was made by myself, that to Majame in Jagga was 
made by Mr. Rebman. The ordinary travelling-hours were 8 or 10 
hours per day; in many cases 12 and 13 hours, owing to the want 
of water and dangers from lurking enemies. Mr. Cooley is entirely 
wrong, when he talks of a promenade of 15 or 16 miles. The 
height of the mountains which Mr. Cooley thinks exaggerated, will, 
I trust, be found still greater on the application of measurements, 
than by my guessing estimates. When in Abessinia I always esti- 
mated the mountains much lower than they were afterward found 
by scientific men who measured them. Thus, I trust, my veraciiy 
will come to light, though Mr. Cooley for a time violates it. If the 
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Kilimanjaro* had snow in 1848, when Mr. Rebman first discovered 
the mountain, and I in 1849 and 1852 confirmed his report, it will 
have snow, also, when other travellers shall see it. If a future tray- 
eller makes the same serpentine course.on a journey to Usambara, 
as I made in 1848, with a guide who did not know the road, he will 
report the same distance which I have reported. In short, Mr. 
Cooley’s hypercritical notes will all come to nought, when impartial 
travellers come to these regions—the philosopher must give way to 
empirical facts. Let only men come who will brave hunger and 
thirst, travelling on foot in a burning sun, the dangers from wild 
men and beasts, the endless and excruciating beggary of the natives, 
often the violence of the rains—I am sure the veracity of the mis- 
sionaries will be vindicated. In spite of Mr. Cooley’s indignation, I 
still maintain that I would solve, single-handed (if he means quite 
alone), the great problems of geography, if it were my duty to do 
so—not to serve my own ambition, as he calls it, but to serve the 
cause of science and the cause of God. An experience of fifteen 
years in Africa has given me many advantages which a man coming 
just from America or Europe cannot lay hold of, But I will abstain 
from troubling you any more on these ‘subjee ts. 

Lastly, | may be permitted to present to your Society a copy of 
the missionaries’ map designed by Mr. Rebman to illustrate our sey- 
eral journeys along the coast and to the interior. Of course it does 





* In regard to the snow-mountain Kilimanjaro, situated in the territory of 


the Jagga tribes, | may mention that soon after my landing on this coast in 
1844, [ heard of a high mountain in the interior, of which the natives gave me 
a curious account. They said that it was inhabited by evil spirits, which will 
destroy anybody who ventures to ascend the mountain—they reported that it 
contained moadisi ya feda or silver-stuff, which looks very white. I could 
never make out what that white matter might be. I thought there might be 
calcareous rocks, or some white impalpable sand, of the existence of which 
I had heard in Arabia, when the natives told me that there was beyond Had- 
ramaut a sandy region in which men and animals will sink, when approaching 
it. Thus I explained to myself the report of the natives regarding the white 
matter and evil spirits on the Kilimanjaro, It never came to my mind that 
there might be snow. I was therefore astonished when Mr. Rebman, on his 
return, told me that it was nothing but snow, and that the coldness was the 
evil spirit on the mountain. Mr. Cooley therefore does me a wilful wrong 
when he says that I suggested to Mr. Rebman that the white matter was 
snow, and that I wrote this in a foot-note of Mr. Rebman’s journal. Mr. Reb- 
man, on his first journey, did not hear from his guide that the natives have the 
word kibo for snow—he learned it on his second journey. We never interfere 
with each other’s journals—-each one sends his off at his own responsibility. 
For a long time we did not know that they were printed, as we sent them 
only for the information of our Committee at London. The same was the 
case when I was in Abessinia. My journals were printed without my knowl- 
edge, yet they were never attacked, although there were many scientific trav- 
ellers who afterward traversed the same tract of country which I had trodden 
before. 
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not claim scientific accuracy, but, notwithstanding, it will be of some 
use. I am sorry I cannot present to you a copy of my Kisuahili 
Grammar, and Vocabulary of six East-Afriean Languages, which I 
carried through the press during my short stay in Europe in 1850. 


A copy of a spelling-book and a translation of the Gospel of St. 
Luke in Kinika, I sent to your Society, if I remember well. A copy 
of St. Mark, in Kikamba, I allow myself to send at the present 
opportunity. 


P. S—Regarding the map, I may add that the results of my 
second journey to Ukambani are not embodied in it. According to 
that journey, made in 1851, the snow-mountain Kenia or Kirenia 
must be placed more to the North-West—because it lies about 50 
hours distant from Mbé, where I saw the river Dana. The lake 
which is formed from the water coming from the mountain, lies 
to the North-East of the mountain. From that lake runs a river 
called Tumbiri, which I am inclined to identify with the Tubirih of 
Mr. Werne, who accompanied the Pasha of Egypt’s expedition as 
far as to the fourth degree N. from the Equator, and who was told 
by the natives that the source of that river is a month’s journey 
from the island of Tchanker where the expedition terminated. A 
month’s journey is a distance of 120 hours, effectual march and rest- 
ing included. The distance between the Red Sea and Shoa is about 
120 hours, and we made it in about 30 days. But the travelling of 
the natives is very different in countries where they find little water, 
no food, no inhabitants. They must make large distances of 10 and 
12 hours a day, for they cannot carry on their shoulders more pro- 
visions than what will suffice for ten or twelve days. This is the 
case on the way to Ukambani, where they find water scarce and no 
food whatever, if they cannot take a supply on Mount Maungu, or 
Ndara, the inhabitants of which are frequently their enemies. Sup- 
pose the distance between Tchanker and the source of the Tubirnh 
to be 120 hours, it would make four degrees, and this would quite 
agree with the position of the mountain Kenia and the adjacent 
lake. I knew nothing of Mr. Werne’s book on my first journey to 
Ukambani, but when I saw it in Germany I was quite surprised at 
the agreement of his statements with my information obtained in 
Ukambani in 1849. I therefore cling to my opinion that the real 
source of the White Nile will be found in the vicinity of the 
Equator, where I placed it, whatever may be the objection of Mr. 
Cooley. 
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V. GRAMMAR AND Dictionary OF THE ZuLU LANGUAGE. 


[Tue following information is extracted from a letter of Rev. Lewis Grout, 
missionary in S, Africa, dated Umsunduzi, July 25, 1853.] 

A Commission of six (three from our Mission) has been appointed 
by the Local Government to prepare and publish a grammar and 
dictionary of the Zulu language, to be published chiefly at the ex- 
pense of the Government. We have had our first meeting, at which 
the preparation of the dictionary was referred chiefly to Rev. Mr. 
Déohne, and of the grammar to myself, each work to be subject to a 
general review by the whole Commission, before going to press, 
which cannot be expected under a year. 


VI. Tue Law or Srorms 1n CHINESE. 


[A pamputet with this title was published at Ningpo, in 1853, by D. J. Mac- 
gowan, M. D., missionary of the American Baptist Missionary Union. The 
following introductory note, by the author, explains the nature and design of 
the publication. It is an attempt to familiarize the Chinese with a branch of 
meteorological science of quite recent origin even in the West.] 


“Tue Chinese name of this pamphlet, Hang Hai Kin Chin, signi- 
fies The Navigator’s Golden Needle. It has been drawn up in accord- 


ance with the wishes of H. E. Col. Reid, and is published at the 
expense of J. C. Bowring, Esq., of Hong Kong. The Chapter on 
the Typhoons of the China Sea in Col. Reid’s work forms the basis 
of this; use having been made also of the publications of my towns- 
man Mr. Redfield of New York, and Mr. Piddington of Calcutta. 
So much of the science of meteorology as applies to the subject, has 
been introduced, with some general principles of navigation as prac- 
tised in the West; the whole being interspersed with remarks on 
natural and revealed religion. 

“This new science has advanced so slowly among physicists and 
navigators in Europe and America,—no allusion having been made 
to it by the illustrious author of Cosmos in his masterly survey of 
the universe, and it being regarded with mistrust by mariners,—that 
it may by many be deemed premature and futile, to attempt its ex- 
planation to a people so slow to appreciate new discoveries as the 
Chinese. But its simple axioms may be acquired with such facility, 
and are of such manifest utility in enabling seamen to escape from 
the fury of these storms, so frequent and destructive on their coast, 
that it is probable Chinese navigators will gradually avail themselves 
of the information here proffered, and also, as Col. Reid hopes, will 
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be induced to make observations calculated to perfect our acquaint- 
ance with the tracks of revolving storms, in regions rarely visited by 
foreign ships. 

“ By enabling medical missionaries to relieve the ailments of tens 
of thousands annually, the foreign residents render a praiseworthy 
service to the country; but the natives have yet other claims upon 
the philanthropic, which it is hoped may not be disregarded. They 
need instruction in those sciences which are the source of so much 
of the wealth and power of our native lands, and without which the 
resources of the empire can never be fully developed. In supplying 
them with works of a scientific character, we shall not only promote 
their material interests, but by employing these as media for convey- 
ing religious truth, we shall contribute largely to their intellectuai 
and moral regeneration. The various benevolent organizations of 
England and America contemplate no more than the simple propa- 
gation of the Gospel, and direct efforts, therefore, made to promote 
secular knowledge in China require the special assistance of the be- 
nevolent generally, and to such the subject is respectfully commended. 

>» & ma” 
Ningpo, June, 1853. 






VIL Brs.tiocrapnmicat Notices. 





1. Lepsius on the First Order of Egyptian Deities. 


Ueber den ersten agyptischen Gitterkreis, und seine geschichtlich- 
mythologische Entstehung, von R. Lepsius. Grelesen in der kinigl. 
Academie der Wissenschaften am 26 Juni, 1851. Mit vier Tafeln. 
Berlin, 1851. pp. 58, 4to. 

Ir is rather late to notice this publication, two years and a half 
after its first appearance, but it has only lately come into our hands 
for a more careful examination, and it has interested and enlightened 
us so much that we cannot refrain from presenting here some ab- 
stract of its contents. It is unfortunately but too well known to 
those who have had occasion to inquire somewhat touching the 
Egyptian religion, in what a state of bewildering confusion is all our 
knowledge of it; how impossible it is to pierce through the multi- 
tude of its external phenomena to the original fundamental ideas 
out of which the system has grown up. There must have been at 
one time, of course, a universal Egyptian religion: the race, when it 
first occupied the valley of the Nile, must have brought with it as 
well the germs of a common religious belief as of a common civil- 
ization ; something must have preceded this chaos of local divinities, 
and of gods who are evidently the offspring of a comparatively 




























458 


very late and developed order of things; and it ought not to be im- 
possible to find, amid the great body of information furnished by 
history and the monuments, tokens which shall show us with some- 
thing like certainty what that primitive religion was. But those 
who have hitherto treated the subject have been so much occupied 
with establishing the mutual relations of the various members of 
the Pantheon, and with attempting to assign them their positions 
and offices, that more general questions have had little chance of 
engaging their attention. And yet it is plain that some fundamental 
idea, § some principle of relation, must be discovered, or the mass will 
never emerge from the condition of a chaos into that of light and 
order. The English reader has only to be referred to the chapter on 
Religion in Kenrick’s Ancient Egy pt, a work which in general merits 
high praise, both for its careful and accurate assembl: age of the re- 
sults of the latest investigations touching its subject, and for the 
clearness with which it presents them, for an indication of how un- 
satisfactory and disappointing is wont to be the handling of this 
theme. The treatise now under discussion does, it seems to us, go 
very far toward placing the whole inquiry on a new and improved 
basis, and directing the eye of the student to the goal which he has 
been seeking. 

The attempts which have been made to classify and rank the 
divinities of Egypt, have founded themselves upon the notices of 
Herodotus respecting a native Egyptian classification of them. Ac- 
cording to him, there were three orders: the so-called first gods were 
eight, and among them were Pan and Leto; the second were twelve, 
and of their number was Hercules; the third, descended from the 
second, included Osiris. It was natural to conclude that in the first 
class the Egyptians must have grouped together the gods whom the 
national consciousness recognized as the most original. It became 
then a point of special importance, to establish which were these 
primary eight ; and this is what our author, leaving out of sight the 
other two classes, seeks to accomplish. He first passes in review the 
results arrived at by his predecessors in the same investigation : 
Jablonski, Prichard, Champollion, Wilkinson, Bunsen, Schwenck, 
are successively referred to, and finally, for the sake of completeness, 
even Roth (of Heidelberg), who might fairly have been left unnoticed, 
inasmuch as all sounder scholars unite in condemning his vagaries and 
theorizings as wild and groundless ; the specimens adduced by our 
author of the opinions held by him are quite enough to justify his 
being set aside without a formal refutation. This review completed, 
the author proceeds to set forth his own opinions and their grounds, 
Here, as elsewhere in his researches, the authority on which he re- 
lies is Manetho, as completed, explained, or corrected by the monu- 
ments. It is his unrivalled command of the latter that gives him 














459 


strength to uphold the former against the misconceptions of the 
Greek writers. For nothing has so much tended to confuse and 
mislead later inquirers as Herodotus’ mistaken assertion that Osiris 
belonged to the third order of divinities. It has seemed to bar the 
door against the otherwise so natural attempt to identify the three 
orders with the Manethonian dynasties of gods, held to have reigned 
during long cyclical periods prior to the commencement of human 
history under Menes; it has given rise to the opinion, even now so 
general, that the worship of Osiris was of very recent origin and 
might almost be traced back to its commencement in modern times, 
and that the farther back investigation is carried, the more promi- 
nently does the divinity and worship of Ammon stand forth; whereas 
in truth quite the contrary is the case. Our author had already 
(Chron. der Egypter., p. 253) pointed out Herodotus’ error, and 
assigned its probable cause. It had, namely, come to be a generally 
received opinion among the Greeks, that Horus, the son of Osiris, 
was the last god who reigned in Egypt before Menes; he and his 
father were then naturally referred to the end of the third order. 
But it was in itself highly improbable, that Osiris, whom Herodotus 
even states to be (with Isis) the only divinity universally and equally 
reverenced throughout all Egypt, and whose connection with the 
funeral ceremonial and the ideas of another life gave him the highest 
import, and the most intimate relation to the general religious sen- 
timent of the race, should be a god of low rank and late origin. 
And the monuments place the matter beyond question. Our author 
has succeeded in finding thirty-six instances (thirteen of which are 
given in the lithographie plates appended to the essay) of a group- 
ing together of certain divinities evidently to be regarded as consti- 
tuting the first class. They do not all agree in every particular either 
with one another or with Manetho, but the main elements are the 
same in all, and the differences are such as admit of an easy expla- 
nation. The normal number is seven rather than eight. The class 
divides itself into two well defined groups, each coherent and homo- 
geneous in itself, but standing in no relation save that of juxtaposi- 
tion to the other. The former of them consists of three sun-gods. 
According to the Upper-Egyptian doctrine, these were Mentu, Atmu, 
Mu. The first two are but two personifications of the sun, as morn- 


ing and evening divinity, as above and below the horizon, ruler of 


the day and of the night; the third receives the almost constant 
epithet Si-Ra, “Son of the Sun,” and the name appears to signify 
light or glory. Here then we have the highest place in the Egyptian 
religion, as reduced to system by the native priesthood, occupied by 
divinities whose significance is derived from their being representa- 
tives of Ra, the sun. This is deemed by our author a plain indica- 
tion that the grand central idea of the Egyptian religion was an 
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adoration of the sun. And he is able to bring up from all sides 
considerations to confirm this theory. Beside its high plausibility, 
regarded from a religio-historical point of view, and the difficulty of 
explaining by other means the elevation of Ra to the place he is 
made to oecupy, his position in the general religious regard of the 
nation is strongly in its favor. He is the only divinity to whom 
priestly theory has never ventured to assign a goddess as feminine 
embodiment of his principle; he is the constantly recurring ideal of 
kingly power and authority; he is the highest essence of the chief 
local divinities, who all of them strive by combination or identifica- 
tion with him to strengthen their title to eminence in the Pantheon. 
It may appear strange that Ra does not assume in person his post at 
the head of the system, but it is to be borne in mind that the out- 
ward form of the classification was the work of the priests alone, 
who may well have had their theoretical grounds for expanding the 
single god into a group: the tendency of the Egyptian religious 
philosophy to make up a triad, consisting of a male and female 
divinity with .their offspring, has been often remarked. And the 
unimportance, as independent deities, of these representatives of the 
sun, only sets in a clearer light the power of the idea to which they 
owed their elevation. 

Such was the constitution of the first group, according to Upper- 
Egyptian authority. In Lower Egypt the political preponderane e of 
the ancient capital, Memphis, was of influence enough to procure its 
modification for the purpose of introducing into it the local divinity 
of that city, Ptah (identified by the Greeks with Hephaistos). As 
the principle of fire, he was made father of the sun itself, and the 
series was held to be Ptah, Ra, Mu. Manetho, as being himself a 
Lower-Egyptian priest, represents this form of the theory ; in so 
much the larger part, however, are the religious monuments preserved 
to us of Upper-Egyptian origin, that but a single one, and that of 
very late date, has been found to agree with him. But Thebes, the 
Upper-Egyptian metropolis, had likewise its local divinity, for whom 
must be sought in the general system a place suited to his dignity. 
This was the god Ammon; at the comparatively late period when 
Thebes attained the sovereignty of Egypt, there was not mobility 
enough left in the mythologic organism to allow of his being brought 
into it in like manner with the Memphitic Ptah : he was ‘identified 
with Ra, and as Ammon-Ra declared chief and father of the gods ; 
as such he is also in a few instances pre fixed to the series already 
given, or set in the place of the first of them, Mentu. 

The second group is that which clusters about the central figure 
of Osiris. It is made up of four gods, Seb (Chronos), Hesiri (Osiris), 
Set (Typhon) and Hur (Horus), with whom are associated respec- 
tively the goddesses Nut, Hes (Isis), Nephthys and Hathor. Its 
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original constituents, beside Osiris himself, were only Isis, his wife ; 
Typhon, his brother, and at the same time his enemy and destroyer ; 
and Horus, his son and avenger. Seb and Nut, his parents, and the 
two goddesses Nephthys and Hathor, are but theoretical additions 
to the circle for the purpose of filling up and completing it. With 
respect to this group the monuments agree with hardly a variation, 
saving as those of a later date, originating after the expulsion from 
the Pantheon of the hated Typhon, substitute for him some other 
god. To account for the association of the Osiris-circle with that of 
the sun-gods, to form the first class of Egyptian divinities, our author 
directs attention to the fact that the most prominent seat of the 
worship of Osiris was the ancient city of This (Abydos), and that 
from this city Menes went forth to consolidate the Egyptian tribes 
under one government, and lay the foundation of the monarchy. 
The elevation of the god of This, then, would be analogous to that 
less fully accomplished in the cases of the gods of Memphis and 
Thebes. The analogy, however, does not by any means hold good 
in all points. It may be questioned, in the ‘first place, whether the 
Osiris-worship had its proper origin and home in This, any more than 
that of Ra in Heliopolis or any other city in which he was worship- 
ped with especial reverence ; again, This, though the birth-place of 
the founder of Egyptian history, was at no time itself the capital of 
Egypt, since Menes from the first established the seat of his dynasty 
in Memphis ; and, finally, neither Ptah nor Ammon ever made his 
way to an importance in the whole religious belief and observance 
of the race approaching to that of Osiris. If, then, the worship of 
the latter had in fact a local origin, it must have sprung up, it seems, 
at a very primitive period; and it must have possessed features so 
universally Egyptian that it commended itself to the acceptance of 
the nation by the force of its own merits, as an expression of the 
general religious sentiment. Nor do we regard our author as dis- 
senting from this view, or offering the explanation of Osiris’ position 
given ‘above as sufficient and final. He does not, indeed, enter into 
a full examination of the myth, or discuss the various developments 
it has undergone or the explications it has received for the purpose 
of determining its true basis; but he dwells briefly, and with decided 
approval, upon the occ asionally occurring assertion of the original 
identity of Osiris with the sun, and regards it as highly probable 
that the worship of the former was the first mythological expression 
of the national worship of the latter. And it is plain, that the more 
clearly he makes it to appear that the sun-worship was in truth the 
original central idea of the Egyptian religion, the more probable 
does he render it that the same constitutes also the element of the 
Osiris-myth. Nor, as we strongly suspect, can the main features of 
the latter be more satisfactorily explained by the assumption for it 
of any other foundation. 
VOL. IV. 59 
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These are the results, of a character the most interesting and im- 
portant to every student of Egyptian antiquity, claimed to be estab- 
lished by this essay. It closes with an account of a remarkable 
attempt made by a monarch of the eighteenth dynasty to reform the 
national religion, by leading it back to a simple adoration of the sun’s 
orb; there are farther added to it extended historical notices of the 
worship, in later times abhorred and rejected, of Set (Typhon), and of 
that of the late Ptolemaic divinity Sarapis. Our remarks, however, 
already occupy so much room that we must abstain from following 
the author through these investigations also, and close with recom- 
mending the original essay to the attention of all to whom it is 
accessible, and with expressing our desire to receive farther develop- 
ments of the subject from the same high authority. 

Ww. D. W. 


2. Vullers’ New Persian Lexicon. 


Joannis Augusti Vullers Lexicon Persico-Latinum etymologicum ; 
cum linguis maxime cognatis Sanskrita et Zendica et Pehlevica 
comparatum, omnes voces, quae in lexicis persice scriptis Borhani 
Quatiu et Haft Qulzum reperiuntur, complectens, adhibitis etiam 
Castelli, Meninski, Richardson et aliorum operibus, et auctoritate 
scriptorum Persicorum adauctum. <Accedit appendix vocum dia- 
lecti antiquioris, Zend et Pazend dictae. Fasciculus I. Bonnae 
ad Rhenum, 1853. pp. 208, gr. 8vo. 


Tuts is not Mr. Vullers’ first contribution to Persian philology. 
He has been an industrious and productive scholar. In 1833 he 
published a Chrestomathia Schahnamiana, consisting mainly of ex- 
tracts from Firdusi’s Shah-Nameh ; the text which it presents, how- 
ever, has not met with the unqualified approval of other scholars, 
In 1837 he edited in two parts, text and annotated translation, that 
portion of Mirchond’s history which treats of the Seljuk dynasty. 
In 1840 appeared from his pen the first part of a Persian Grammar, 
which ten years later was completed by the addition of a Syntax and 
Prosody. This work may perhaps sustain an advantageous com- 
parison with other existing grammars of the same language, but 
more positive praise we would not venture to bestow upon it: indeed 
we hardly know another similar work which makes so unfavorable 
an impression upon its student: it is recommended neither by full- 
ness of collected material, philosophical handling, nor clear and 
attractive presentation, and the Zend and Sanskrit learning with 
which it is garnished, and which was meant to constitute its chief 
strength, is so plainly superficial and insufficient as to give the book 
the air of an unsuccessful attempt to make a great show with very 
little substance. 
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It was not, then, without some misgivings that we read, nearly 
two years since, the announcement of a new Lexicon by this author. 
Not that the condition of Persian studies did not call for such a 
work. Those of its class hitherto accessible were of too unscientific 
and imperfect character to be the most efficient aids, either in the 
study of the proper Persian literature, or in the investigation of the 
ancient dialects of the language. Not that suitable ground had not 
been prepared to construct it upon. By the labors of various schol- 
ars, classical texts enough had been critically edited to furnish an 
ample material for working up into lexical form. But the predeces- 
sors of the promised work, and its programme likewise, gave reason 
to doubt whether its author was likely to execute his task in a satis- 
factory manner. And now that a specimen of it at last lies before 
us, we find our apprehensions fully justified, and cannot help protest- 
ing against the presentation to Persian students of a book which so 
ill corresponds to what they had a right to look for in a new lexicon. 

There were two points in particular which called for attention 
from a fresh laborer in the field of Persian lexicography. The first lay 
herein, that the former lexica had in the main furnished their results 
only at second hand: that, instead of being founded directly upon 
the literary records of the language, they had been elaborated from 
native glossaries and dictionaries. This was quite in order, of course, 
at the first, when it was necessary to depend upon native aid for in- 
duction into the knowledge of a new tongue. But why any longer 
make Western scholarship dependent upon Oriental, when the same 
materials lie before both? Why consent to derive our knowledge of 
the language of Firdusi, of Jami, of Hafiz, through the medium of 
works composed in a generation confessedly degenerate, and in a 
country in which it was an alien? Why serve up again and again 
the contents of the Burhani-Quatiu, the Heft-Qulzum, the Ferhengi- 
Shuri, when the classic compositions of Persian poets, philosophers, 
and historians, are in our hands? Surely we had a right to expect 
that a lexicographer of the present day, a German too, would make 
independent investigations the foundation of his work; that he would 
have carefully studied and excerpted all the texts accessible to him ; 
and especially that he would have laid at the base of all a complete 
glossary to Firdusi’s epic, that great well of pure and undefiled Per- 
sian. Nothing of all this has the author of the work in question 
done for us. His sources are still the works of others in the same 
department, the native lexicographers and their European representa- 
tives. He gives, indeed, a meagre list of Persian texts, on the strength 
of whose alleged use he appends to his title, as its last and least im- 
portant item, “et auctoritate scriptorum Persicorum adauctum,” but 
a citation from, or a reference to, any of them is a rarity among his 
pages, while the initials representing his true authorities are to be 
found scattered plentifully through every article. 
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The other matter referred to is one which does, indeed, less prop- 
erly concern the lexicographer, but of which our author in his title- 
page has fully assumed the responsibility. We mean the elucidation 
of the difficult question, where does the modern Persian vocabulary 
come from? Of its forms, its most usual words, and a considerable 
part of its general material, we do indeed know the origin, and can 
trace the relationship in the language of the Avesta, of the Inscrip- 
tions, in the Sanskrit, or in other less nearly connected members of 
the same family. Yet there remains a large proportion whose kin- 
dred is hitherto undiscovered ; in part, doubtless, it lies near by, only 
hidden by the corruptions of time, in part it may be to be sought on 
Semitic or Mongol ground. In a work which makes the professions 
of this one we might surely look for new and valuable light on this 
point, drawn from the author’s own special studies. Nothing of the 
kind is made to ap pear, however. We find the old familiar identifi- 

‘ations, correct or incorrect, which have already become in a measure 
the tradition of Persian students, but beyond these only a few not 
very happy comparisons with words drawn from the impure sources 
of the latest Sanskrit. The linguistic acquirements of the author 
wear here the same schoolboy character as in his Grammar. 

Approving so little the plan of this work, we do not care to exam- 
ine very closely the manner in which the author has executed what 
is actually undertaken. It may very probably possess the merit of 
being a better reduction of the native lexica than those previously 
furnished ; it presents, farther, only the properly Persian portion of 
the language, to the exclusion of the Arabic vocabulary upon which 
the modern Persian may draw at will; and it is very beautifully got 
up in pojnt of typogr: aphy : altogether, in the present scarcity of good 
dictionaries, it is a book which no Persian student can well afford to 
be without. But the gratitude which we might otherwise be inclined 
to feel toward the author for so much as this, is checked by the fear 
that his occupation of the market may tend to defer for an indefinite 
period the appearance of such a lexicon from another hand as would 
better meet our views of what the times demand. 

Ww. D. W. 


SY 


8. New Sanskrit Lexicon. 


Sanskrit-Worterbuch; herausgegeben von der kaiserlichen Akademie 
der W Tissenschaften, bearbeitet von Otto Bohtlingk und Rudolph 
Roth. Bogen 1-10. St. Petersburg, 1853. pp. 80, 4to. 

Tuts great work, the first portion of which has lately been placed in 
our hands, is the development of a plan originally much less compre- 
hensive. When, namely, in 1845, Béhtlingk gave to Indian scholars 
his very convenient Chrestomathy, he left it incomplete for want of 














465 


a glossary, which, however, he promised to add after a brief interval, 
reserving it to be decided meanwhile how extensive it should be 
made. “Other employ ments interfered to defer for a series of years 
the fulfilment of this promise; a delay at which, however it may 
have been regretted meanwhile, we can now only rejoice. For when 
he came to take up the work anew, his sense of the demand for a 
general Sanskrit lexicon to take the place of the imperfect aids 
which had hitherto been within the reach of scholars, had become so 
strong, his own collections had been so much increz wed, and he was 
so sure of the sympathy and coéperation of his fellow Sanskritists in 
Germany, that he was emboldened to lay out, and to procure the 
sanction and patronage of the Russian ‘Imperial Academy for, a 
lexicon which should include, so far as hitherto made accessible and 
investigated, the whole body of Indian literature, from the Vedic 
texts down to the latest works written in the classical dialect. We 
cannot too highly congratulate ourselves upon the supply of this 
grand desideratum. No other department of Oriental study will 
have been favored, so soon after the time of its first cultivation, with 
a lexicon which can pretend to compare with this in extent, method 
and execution. Its plan is quite the reverse of that of the work last 
noticed : in spite of the different and far higher position oce upied by 
the Indian as compared with the Persian grammarians and lexicog- 
raphers, it is not content with making itself their interpreter alone : 
it does them full justice by receiving into itself their whole material, 
carefully worked up; but its proper basis is the Sanskrit authors 
themselves. How considciable a portion of the best Indian litera- 
ture has been excerpted for it, is witnessed by the long list of authori- 
ties covering both interior pages of the cover; and this will doubtless 
be largely added to during the progress of the work. To complete- 
ness or entire correctness it does not and cannot of course pretend, 
in the present elementary state of our knowledge of the language 
and literature; but it will be a fair and worthy exhibition of the 
results hitherto arrived at, and the most efficient possible aid to far- 
ther progress, entitling its authors to the praise and gratitude of all 
coming generations of Sanskrit scholars. 

Prot. Roth, of Tibingen, is charged with the redaction of a sepa- 
rate department, the Vedic, and his name is associated with Boéht- 
lingk’s as joint editor. Weber and Stenzler are their most important 
auxiliaries, and several others furnish contributions less extensive. 
The part already published contains, it is estimated, about one-thir- 
tieth of the whole work; another is understood to be on the point of 
appearing, if not already out,* and a third is promised for the spring. 
Years must el apse, however, before the work is brought to a comple- 
tion, even should its regular progress not be interfered with by the 
political troubles now threatening. WwW. D. W. 





* The second part has since appeared, containing Bogen 11-20. 
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4. Benfey’s Manual of the Sanskrit Language. 


Handbuch der Sanskritsprache. Zum Gebrauch fiir Vorlesungen und 
zum Selbststudium. Von Theodore Benfey. Erste Abtheilung: 
Grammatik, (Also with separate title: Vollsténdige Grammatik 
der Sanskritsprache. Zum Gebrauch, etc.) Leipzig, 1852. Zweite 
Abtheilung: Chrestomathie, Erster Theil. (Also with separate 
title: Chrestomathie aus Sanskritwerken. Zum Gebrauch, etc. 
Erster Theil. Text, Anmerkungen, Metra.) Leipzig, 1853. pp. 
xii. 450, and vi. 330, gr. 8vo. 

Or the two parts compe sing this Manual of the Sanskrit Language, 
one, the Chrestomathy, is as yet incomplete: its text and critical 
notes alone having been furnished, while the glossary, which is like- 
wise to serve the purpose of a commentary, is not yet ready. As in 
this unpublished portion is to consist the whole proper value of the 
work (its texts being all elsewhere accessible, and the principle of 
their selection offering nothing particularly new or striking), it is 
impossible to pronounce upon the character of the latter until it 
shall have made its appearance. 

The Grammar, however, is much the more important member of 
the series. As for the Chrestomathy, the existence of other similar 
works, and of numerous edited, translated and commented texts in 
almost every department of Indian literature, render it something 
which could have been missed without much regret. There was 
fairly room, however, for a new grammar, if rightly planned and 
well executed, to excel by far all its predecessors, and almost to make 
an era in the history of Sanskrit studies. Expectations were raised 
high in reference to this work on the eve of its appearance, from the 
known ability and scholarship of its author; and if they have been 
in some measure disappointed, it must be interesting to know why 
and how far this is the case. 

That the book is one exhibiting great learning and great industry 
no one will be inclined to deny ; when, however, it is added that a 
good degree of the former and no little of the latter are also required 
to enable one to make profitable use of it, one main objection to it 
has been stated. Without doubt, this is a serious objection to a 
work which professes to have been composed with a special eye to 
the requirements of private study, and of beginners in the language. 
But, indeed, it is not possible to conceive of a learner entering upon 
a more hopeless and discouraging task than that of acquiring Sans- 
krit through the medium of this Grammar. The author himself 
seems to have become in some degree sensible of this, as he is under- 
stood to be preparing an abridged and simplified edition of his work. 
But it may be questioned whether the diffic ulty complained of will 
be thus entirely removed. It evidently results in great part from 
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the author’s style and manner of statement. He lacks the faculty of 
expressing a rule or presenting a system of phenomena in a form at 
once concise and at the first glance intelligible. We have noted, in 
§ 24, a phrase characteristic enough to deserve quoting : “wenn nicht 
das die die Verwandlung herbeitithrenden Laute enthaltende Glied 
auf....endigt.” It might not be possible to find a precise parallel 
for this passage elsewhere in the work (nor, it is to be hoped, many 
times in the whole domain of written German), yet it is fairly illus- 
trative of Mr. B.’s general mode of expression, which is not less in- 
volved and intricate, parenthesis within parenthesis, than this. But 
there is another and a more deeply seated reason why the book is an 
unpractical one for the student. It confessedly represents, in the 
main, the system of the native grammarians, is a reduction to a more 
coherent form of Panini and his commentators, and it was impossi- 
ble to retain so much of that system as has here been done, in pre- 
senting the great mass of details comprehended by it, without a 
great sacrifice of intelligibility. This is not the first attempt which 
has been made to construct a Sanskrit grammar upon such a founda- 
tion, and with a similar result. The work of Boller (Wien, 1847) 
is in almost every respect the forerunner, although unacknowledged, 

of our author's, ‘only briefer and less comprehensive ; and it has 
failed to find favor or make its way into general use, from the very 
same faults which characterize also its successor. And if, in spite of 
such a warning example, the attempt has been repeated, and by a 
scholar of Mr. Benfey’s eminence, we are certainly warranted in seri- 
ously inquiring whether this is, after all, the true basis and method 
of a Sanskrit grammar, to which, with whatever unwillingness, we 
must needs reconcile ourselves. 

Our author partially explains in his preface the considerations 
which have determined his course. The Sanskrit literature, he says, 
is neither entirely preserved nor fully accessible to us; besides, no 
literature can afford anything like a sufficient means of gaining 
acquaintance with the whole extent of a language; on the other 
hand, the grammatical system holds a very high rank among the 
productions of the Indian mind, claims to be, as ‘regards the classical 
usage, complete, and at any rate enjoyed the advantages of the full- 
est command of materials, and of a native familiarity with the lan- 
guage. All this, it may be replied, can be assented to without in 
the least affecting the question whether such a grammatical fabric is 
to be made the basis of our own treatment of the language, instead 
of the latter’s written records ; if these are incomplete, the other may 
be called in to supply as far as it can the deficiency, without being 
put in their place (Mr. B. cannot seriously mean to maintain that 
that theoretically complete knowledge of a language which cannot 
be derived from a literature so abundant as the Sanskrit, may be got 
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out of the rules of a grammar?); again, we are not called upon to 
allow any claims without first testing them, or to accept an extensive 
command, for a full and philosophical use, of materials; and allow- 
ing to the Indian system all the merit that can be claimed for it, 
there is still not unlikely to be such a difference in method between 
Oriental and European grammatical science as should render it very 
doubtful whether the results of the former may be adopted in mass 
by the latter. 

Mr. B. might perhaps have urged, with more apparent force, that 
as the Sanskrit has now been for m: any centuries in reality a dead 
language, sustained in a condition of artificial animation, to serve as 
the medium of learned communication, professedly by the efforts of 
native science, the records of the latter must occupy a very impor- 
tant position in relation to it, as authority for its usages. Yet even 
by this consideration the aspect of the case is not materially altered. 
For, as our author himself remarks, the ground covered by Panini 
(taking that name as representing the whole system), is but lim- 
ited in extent: it neither fully includes the language of the Vedas, 
whether of the primitive texts or of the Brahmanas, nor the less 
peculiar dialect generally styled the epic: that is to say, Panini 
leaves out of sight or treats but partially the historic dev elopment of 
the language, and two branches of the literature which are of chief 
importance to us, and rather aims to lay down the rules accepted in 
his time for writing correct Sanskrit, which is not at all the object 
for which we consult a Sanskrit grammar. And if the dialect which 
he represents forms thus but one of a series or group, what is its 
proper character, and what its place and relation in the series? So 
philosophic: ul a writer as Mr. B, cannot surely be content to compose 
a complete grammar of a language without first settling this prelim- 
inary question, especially when of so interesting and important a 
nature as in the present case. For we have to determine even how 
far the Sanskrit possesses the attributes of a living spoken language, 
and how far it is, as its name denotes, “ perfected,” and so an artifi- 
cial structure, the work of scientific theory. Its external orthographic 
form is, as must be allowed, in some part artificial. For it is in 
itself hardly to be believed, that any people should in its speech have 
so subordinated the distinctness and independence of words and 
phrases to euphonic requirements as do the rules of the Sanskrit, 
especially in reference to the hiatus; and the difficulty amounts to 
an impossibility when it is noticed that the Vedic writers, even to 
the latest portion of the latest text, wholly disregard them. If 
theory has been allowed such influence upon the outward form, it 
may not have abstained from touching also the system of inflection, 
or introducing its modifications in other departments. A better 
knowledge of the history of the science will naturally aid in the 
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elucidation of this point, but it must be mainly settled by a careful 
and express examination of the language itself, in the light of its 
relations to its next kindred. 

Again, it is not so clear what is Panini’s precise relation to the very 
dialect which forms the subject of his teachings. That he has con- 
stituted the sole or the most efficient means by which the knowledge 
of the Sanskrit has been perpetuated in purity, may admit of much 
question. It were interesting to learn just how far those who have 
charge of the institutions of learning now existing in India, make 
Panini’s system the ground-work and superstructure of their instruc- 
tions. How a familiar and practical knowledge of any language should 
be conveyed to youthful learners by the aid of a text-book which West- 
ern scholars, atter long study, and with the help of a good knowledge 
of the subject treated of, acknowledge that they do not in all points 
fully comprehend, seems quite inexplicable. Have not rather the 
independent oral explanations of the teacher, accompanied by. a full 
use of paradigms and examples, and the study of texts held to be 
safe models of style, been the main means of conveying instruction, 
the grammar being only the test by which the results obtained are 
tried? Have we not to regard the Sanskrit language as propagating 
itself by a natural process, by a perpetual inheritance of usages, 
rather than as constantly constructed anew out of the rules of a sci- 
entific system? If this view be correct, we may expect to find some 
signs of a want of entire coincidence between the phenomena of the 
language and their expression in the grammar. And such plainly 
appear: in respect to various points of orthography, for instance, 
Panini is well known to allow a choice of methods, which the litera- 
ture has never availed itself of, having always been consistent in 
following only one of them; and even, in some instances, the con- 
cordant authority of writers has been allowed by Mr. B. himself to 
outweigh that of the grammarians, where the two were at variance 
(see the preface to his Chrestomathy on the reading of dushkha for 
duhkha). Evidently, then, something in the grammar is grammati- 
cal theory only, and has never been practically recognized in the 
language ; and nothing short of a careful study of the texts will 
enable us to separate such portions, and prepare us to seek, by the 
aid of the other grammatical records in our possession, to account 
for their presence there. And if the system thus in some respects a 
little more than covers the phenomena of the language, there is 
vastly more reason for supposing that it may in others fall short of 
them. Panini himself was confessedly far from complete: his com- 
mentators have been engaged ever since in defining, enlarging, con- 
tracting, the limits of his rules} or supplying their deficiencies; and 
there can exist for us no guarantee that they have now just finished 
their task, and present at last a faultless system for our acceptance. 


VOL. IV. 60 








470 


Once more, can we be content to take that material which Panini 
furnishes us, and in its form as given by him, without verification, as 
so much Sanskrit grammar ready made? In answer to this ques- 
tion, attention must first be directed to the fact that, by Mr. B.’s 
own acknowledgment, the signification of some of the rules, or the 
extent of ground they cover, is still doubtful, from the lack of suf- 
ficient comment, or from the disagreement of the commentators. 
Farther, that a due regard for proportion has been so far rendered 
impracticable by the form given to the system, that in many cases 
it is not possible to understand the true worth and significance of a 
rule, whether it expresses a general fact in the language, or only an 
isolated case or group of cases, without a special investigation of the 
phenomena to which it may apply. And finally, that we are not 
authorized to rate so high Panini’s linguistic philosophy as to as- 
sume that he has made the basis of his representation of any system 
of phenomena the law which really lies at the bottom of them, and 
determines their relation to one another. How should this be the 
case, when the guiding principle of the entire system is so external 
in its nature, consisting in the analysis of forms, and regarding but 
little their uses and relations, the life and soul of a language; and 
when, besides, method and intelligibility have been confessedly sacri- 
ficed to an unfortunate passion for laconism; so that on the whole, 
there is nothing to which the system can be so justly likened as 
to a collection of anatomical preparations of the various parts which 
have once constituted a living body, dissected apart with wonderful 
skill and exactness indeed, but their life gone, their functions unnoted, 
and themselves arranged, without much reference to their natural 
connexion, in such fashion that they may be packed away in the 
smallest compass ? 

If these considerations are correct, if Panini’s system does not 
include all that we desire to understand under the name of the 
Sanskrit language; if we know not precisely what is that language 
which forms “his subject, nor how exactly he represents it ; and if it 
is necessary for us to do his work all over again, before we ‘can under- 
stand or make use of it; then it seems clear enough what part he 
should bear in the construction of a grammar for us. The first place 
could only have been yielded to him while the want of accessible 
texts made him our main dependence, and even then he was to be 
used with some caution and mistrust; as the literature is gradually 
brought within our reach, he must be made to retire more and more 
into the background, until we are able at last to declare ourselves 
quite independent of him, save for the few and unimportant addi- 
tions he may be found to make to ouf grammatical material, thence- 
forward studying him only for his own sake, as representing a most 
curious and interesting branch of Indian science, and constituting a 
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very important department of Indian literature. And the truth of 
all the points here attempted to be made, is at least by implication 
acknowledged also by Mr. B., who has done much in respect to each 
toward remedying the deficiencies of his authority. That he has 
not done more is owing not simply to the partial command which 
he pleads of the records of the language, for upon them he has not 
spent his strength, but rather mainly to his confidence in the native 
system, and the position he assigns to it. For he still formally ac- 
knowledges its all-sufficiency, and, by the right of having fully diges- 
ted and re-presented it, ventures to style his own work a “Complete 
Grammar of the Sanskrit Language,” expressing the hope that, if 
that title be not quite earned already, the assistance of other scholars 
in fixing more exactly the value of Panini’s rules will enable him to 
assume it with entire justice in a second edition. It may be doubted, 

however, whether the community of scholars will be ready to con- 
cede to a work of no higher ideal than this, any other name than 
that of “Complete Presentation of the Native Indian Grammar,” or 
to accept it as anything more than a contribution toward the prepa- 
ration of that real Sanskrit Grammar which must yet continue to be 
wished and waited for. 

A paragraph, the last but one, of the author’s own preface, fur- 
nishes a rather startling commentary upon the entire work. It is as 
follows: “The Syntax I have for the present entirely excluded, be- 
cause, even though completely presented according to the under- 
standing of it by the Indian grammarians, it would yet turn out but 
in the highest degree unsatisfactory. It must rather be constructed 
out of the Sanskrit literature itself (proper regard being had, of 
course, to the native teachers), and developed wholly in the spirit of 
modern linguistic science.” One cannot but ask: whether the want 
of a Syntax is not rather a serious defect in a “Complete” Sanskrit 
grammar? whether a suspicion of insufficient treatment might not 
extend from this to other departments of the system? whether these 
too might not perhaps with propriety be constructed out of the lite- 
rature, or have not an equal right to partake of the spirit of modern 
linguistic science? and whether, finally, if the Syntax must be omit- 
ted for the present for want of satisfactory and scientific treatment, 
it would not be well to have omitted all the rest also on the same 
ground, and till the want could be supplied ? 


Note.—Since the above was in type, the concluding portion of the 


Chrestomathy has also come to hand. 
W. D. W. 
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Vill. Lerrer rrom H. Lospett, M.D., Misstonary at Mosét, 
RESPECTING sOME Recent Discoveries at KoyunJIk. 


a Mosil, Turkey in Asia, Jan, 5, 1854. 


My Dear Sir :—I have to-day made a visit to Kovunjik, the 
mound in the ruins of Nineveh opposite Mosil, where Mr. Layard 
formerly exhumed some finely wrought sculptures; and it occurs to 
me that you may be glad to know something of the recent most in- 
teresting discoveries that have been made in an opposite part of the 
great mound, as well as a few facts regarding excavations in general 
in Assyria in these days. You are aware that Koyunjik (Little Sheep) 
stands on the western face of the ruins, somewhat north of midway 
from the two extreme points of the great enclosure, which is between 
four and five miles in circuit. 

Nebbi Yunus is a little South of Koyunjik, but still remains almost 
intact, from the superstitious dread of the Mohammedans of disturb- 
ing the repose of Jonah, to the lofiy jam’eh over whose tomb the 
Moslems go every Friday in great numbers from Mosil, a mile dis- 
tant, to pray. Helmy Pasha, the present governor of this district, 
did excavate somewhat in that mound last year, and found several 
large bulls and human giants, much injured by fire, and a few small 
antiques ; among other things, a bronze lion on one side of which 
was an inscription which Col. Rawlinson reads: sarhaddon—the 
conqueror of Misraim and Cush. Other inscriptions are said to 
assert that this mound of the prophet was built by captive women, 
and that of Koyunjik by men, from Babylonia. 

The Pasha’s object in setting his manacled prisoners to work in a 
cellar, where one of the bull’s heads was accidentally discovered, was 
to find gold, and he instructed his overseers to search carefully under 
the feet of the bulls for treasure! None appearing, he desisted ; the 
inhabitants refused permission to the English and French to continue 
the explorations, and the antiquities of Nebbi Yunus are likely to be 
for some time yet undisclosed, 

A company bas recently been formed in London for the purpose 
of excavating in the mounds of Lower Mesopotamia and Assyria, 
entirely independent of the British Museum, though it is expected 
they will work under the charter granted Mr. Layard and his pat- 
rons, which allows the removal to England of all objects discovered. 

The French are obliged to offer the Sultan one-half of all they 
find, and a late attempt of Mons. Place, the French Consul in Mosil, 
to raft some fine bulls and winged human figures to Baghdad and 
Busrah, was opposed by the Pasha on the ground that he had not 
given the Cabinet of Antiquities lately opened in Constantinople an 
opportunity to take the share due to the Turkish Government. These 
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large slabs were drawn from Khorsabad, about twelve miles distant, 
on a cart built by the Consul expressly for the purpose in the strong- 
est manner, the wheels being about twenty inches in diameter, with- 
out spokes, by some three hundred Arabs for whom harnesses were 
made to order. The blocks now lie on the eastern side of the Tigris, 
under rude mud coverings which were built to prevent the sulphate 
of lime of which they were composed, from speedy decomposition. 
Sandstone was sometimes used for bulls in Nimroud, but gypsum 
was the common material, and this soft marble is susceptible of being 
most delicately wrought. It is easily worn by water, and even the 
rains of this hot climate are sufficient to decompose it very rapidly. 
It is only the immense mass of earth above the Assyrian sculptures 
which has preserved them from age to age. 

It is presumed that permission will be given to Mons. Place to 
remove the sculptures, which are destined for the Louvre, as applica- 
tion has been made to the French ambassador at the Porte, who is 
now in quite as good standing at Constantinople as Lord Stratford, 
and in fact wields almost as much power as the Sultan himself. 

Mr. Loftus, who was recently attached to the Commission appointed 
to run the boundary-line between Turkey and Persia, as geologist, 
passed through Mosal a few days since on his way to Baghdad, in 
charge of the expedition fitted out by the newly formed English 
company. He expects about £20,000 to be placed at his disposal, 
and, with the advice of Col. Rawlinson, he will first lay open some 
of the sarcophagi in the great series of mounds at Werka—by some 
supposed to be the Ur of the Chaldees—and then explore various 
other tels in Mesopotamia. Should nothing of great interest be 
found there (you know that but few sculptures have ever been dis- 
covered in Babylonia, as gypsum-quarries are wanting there), he 
will come northward and continue the excavations so auspiciously 
begun by Layard and vigorously prosecuted by Rawlinson. The 
latter was just about to cease operations for the British Museum, and 
to send home the artist, when a discovery was made which promises 
to be not inferior to any made by Layard. The Colonel has not till 
recently had great success in excavating: a few slabs were found at 
Nimroud, some bricks, and ivory and copper utensils, with one or 
two basalt obelisks, well broken in pieces; and some large earthen 
cylinders, said to be of considerable interest, as at least one hundred 
years older than the sculptures of Nimroud, belonging to the time of 
Tiglath Pileser, turned up at Kalah Sherghat. Small books—blocks 
of a light colored clay, finely written over with arrow-heads—have 
been found in considerable numbers at Koyunjik, enough, indeed, 
to form quite a library, with vases, scarabei, cylinders and seals ; 
but it was not till last week that anything of special interest was 
exhumed. I shall presume that you will be glad of a detailed ac- 
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count of so much of the new palace as has been laid open, since 
Rawlinson will not publish anything on the subject for some time to 
come. It will give me pleasure to communicate to you the result of 
further excavations, which, it is presumed, will now be prosecuted 
with considerable vigor, instead of being brought to a speedy close, 
as was anticipated. 

Mr. Loftus has suggested the idea that the palace discovered by 
Layard was merely an upper story of the grand building, and that, 
were Koyunjik levelled to the plain, there might be found a lower 
and even grander series of sculptures. The experiment has not yet 
been made, but the entrances to both the palaces discovered were at 
quite an angle of elevation. That of the new palace, which is within 
about twenty rods of the north-eastern corner of the mound (Mr. 
Layard’s was at the south-western corner), is a gentle inclination, the 
sculptures rising from the depth of fifteen feet below the surface to 
within eight or “ten feet. There are some reasons for rejecting the 
supposition of a series of rooms still beneath, but it is to be hoped 
the question is destined to find a settlement. 

Many of the slabs at the northern entrance of the N. E. palace 
have been broken, but most of the pieces retain very distinct out- 
lines of the figures cut upon them. 

Two large rooms have been fully opened. One is about sixty feet 
in length and twelve in width. The sides are faced with slabs about 
five feet high and four or five wide. The floor is laid with blocks of 
sandstone about sixteen inches square. Passing down the right side 
of the entrance from the North, the execution of the figures on the 
first three slabs at once gives the impression of a beauty and finish 
seldom seen in ancient art. Each slab bears four eunuchs about two 
feet and a half long, with bows in the left hand and well filled quiv- 
ers slung to the back, facing the entrance. They wear well laced 
greaves, ‘richly trimmed tunics with plain bodies, and well curled hair. 
One walks behind the first three, apparently to supply them with 
arrows. The fourth slab has the remains of a chariot from which 
the king’s entire body has been torn, whether by the ruthless hands 
of a conqueror, or by the power of fire, is not clear. From the fact 
that numerous other figures of kings remain in this palace, and from 
the fact that some of the adjacent slabs are broken in pieces, or en- 
tirely decayed, it may be inferred that this hero came to a more nat- 
ural end than did Sennacherib, whose nose and hands were hacked 
off in Layard’s palace. To the bent pole of the chariot are attached 
two eunuchs, between whose heads rises the extremity of the shaft 
in the shape of the head of a horse. Two other eunuchs have their 
faces turned toward the carriage, apparently to guide its movements, 
while their feet, in spite of the laws of nature and of perspective, 
are represented moving in the opposite direction with the rest of the 
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band. Doubtless these slabs illustrate the mode in which the mon- 
arch used to take his morning-ride! Quite a vacancy occurs in the 
slabs on both sides of the main entrance, from this point; but nu- 
merous broken bits with heads of men and horses, beautiful border- 
ings of vines and flowers, painted bricks, eunuchs with jars on their 
shoulders and birds in their hands, show that the vacancy is the 
work of time. 

The long room into which this entrance leads is taken up with the 
delineation of a lion-hunt—such a hunt as makes one think of Nim- 
rod, the mighty hunter before the Lord. 

The first slab I came to bore a fine lion with a shaggy mane and 
tail, pierced with four arrows. Beneath him were two horsemen, 
one bearded, and swinging a three-pronged switch over the head of 
his richly caparisoned steed, the other a eunuch who, with out- 
stretched arm, is pointing toward another lion, who is soon shot and 
made to sprawl upon the earth with three barbed arrows running 
half through his body, while still another lies, on the next slab, 
writhing on his back. Next appear two lions, one above the other, 
dying, while one huger than all is jumping upon the chariot of the 
king, which is driven by an officer with flowing beard, guiding his 
single horse with three pairs of reins. A second dignitary in the 
square chariot of state pierces the game with a spear; a eunuch 
shoots an arrow; while the king, a much larger and finer figure than 
the rest, forces his heavy spear into the lion’s head. 

He has on a conical cap, surrounded by a rich tiara, ornamented 
bracelets, and a splendidly-wrought tunic, bearing on the breast, or 
back, as his position admits, between two circles, the symbol of the 
Assyrian religion—the adoration of the sacred tree—two human 
figures, priests or kings, standing one on each side of the vine, be- 
neath the circle from which peers the head and arms of Deity.* 
These religious emblems are all delicately wrought in a space an 
inch and a half square, and remind the observer of the royal cylin- 
ders which are sometimes offered for sale by dervishes in Mosal. (I 
intended to send you herewith a tracing of this scene, but it is not 
yet completed.) 

Beneath the horse of the chariot is a prostrate lion. The next 
stone shows a lioness on her back, shot through the nose by the king 





* See Laurie’s “ Dr. Grant and the Mountain Nestorians,” p. 290 ; “ Nineveh 
and its Remains,” tit/e page, and “ Babylon and Nineveh,” pp. 160, 606 et al. 
This figure abounds at f imroud, and is found on many small cylinders. It is 
in fact the Assyrian symbol of Deity and his worship. Dagon, winged 
human figures with the bodies of bulls, or other hideous combinations, may 
stand in the place of the king, or customary priest, beneath the head and body 
of a man within the circle, and on either side of the sacred tree; but this main 
emblem of Deity is ever preserved. 
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in another chariot running in the opposite direction. Four heroes in 
the vehicle, all with their backs to the horse and driver, are transfix- 
ing another who is leaping upon the chariot from behind and trying 
to stop the revolution of its wheels by seizing one with her mouth. 
A sort of window, about fourteen inches square and semi-circular at 
the top, is cut in a slab between the two chariots—the only such 
orifice for light in the whole room, which must have been lighted 
from above, 

The lower part of these slabs shows traces cf fire, but fortunately 
it has done no great injury to the sculptures, most of which are in 
better preservation than any hitherto found in Koyunjik. 

A few slabs are missing from the south-western corner of the room. 
On the southern end is a new scene, which determines the question 
whether or not these lions were trained sons of the forest. A eunuch 
stands on the top of a large cage, drawing up a grated door from 
which a lion is escaping, showi ing that these animals were raised to 
give the royal household sport. “Twenty men, in ten series above one 
another, stand behind the cage, to direct the general course of the 
beasts as they come out. The first stone on the eastern side of the room 
in the order of our search, exhibits six lions and lionesses writhing with 
arrows in their backs. Horsemen ride over them. The second slab 
bears a king in his gay chariot with two vizirs and a eunuch, all with 
spears. The third slab has nine lions on it, each pierced with spears, 
or arrows, or both. The next has four bearded men leading and 
holding fierce dogs which seem to desire to scatter the lions. Then 
come eighteen archers, and spearmen—two by two—to see that no 
harm comes to the king, and to manage the movements of the lions. 
Succeeding these is an arched gateway leading out from the turreted 

walls of the city, and the king is seen at a distance with his attend- 
ants in his chariot of state, while a lion is springing upon them—the 
whole cut in a space of three inches by eight. Men are roaming 
about in a forest of firs, beautifully executed, either stirring up the 
game, or trying their skill in killing it. The five slabs toward the 
northern end of the eastern side of the hall represent the king and 
his people getting ready for the hunt. Grooms are bringing up the 
horses; the king and his officers mount the chariot and take their 
bows and spears; the driver holds one horse having a bell under his 
throat, a rich bridle and head-gear, his tail curled and tied up, while 
two men with solid Arab bracelets on their wrists, one holding the 
ear of a second horse, are backing him into his place. I have 
spoken of but one horse being attached to the king’s chariot hitherto; 
and only one appears, though it is probably implied that two horses 
were always employed. Beneath is a row of eunuchs holding staves 
of office, and in front are spearmen carrying banners, all perpendicu- 
lar as posts. One slab represents three rows of well bearded soldiers 
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with the circular shield and low head-dress, followed by others, spears 
in hand and bare-footed, with high conical helmets and shields reach- 
ing from their chins to the ground, such as Xenophon speaks of in 
his Anabasis and Cyropedia, where such shields are supposed errone- 
ously to have been Egyptian, unless perchance the Assyrians adopted 
them from their rivals.* It is certain from the sculptures, that these 
bucklers were in use in Assyria several hundred years before the 
time of Xenophon. 

Under the soldiers thus armed, is a row of horses led by sleek 
grooms, and, at the bottom of the slabs, a second series of officers, 
their rank being indicated by their dress, and bearing standards and 
heavy arms. Fourteen slabs in an almost perfect state of preserva- 
tion occupy the eastern wall. There is more variety and art.stic skill 
displayed in this one room than in all the palaces of Nimroud. 

At a distance of about forty feet eastward from the room described, 
at the end of a brick wall, is a globular stone block three feet in 
diameter, hung with a wreath, its top having a circular depression 
bounded by a rim—undoubtedly an altar. It stands in front of the 
finest slab I have ever seen in any Assyrian mound—a block of deep 
blue gy psum, clear and uniform, bearing three figures of nearly full 
size. “One is apparently a soldier, bare-headed, grasping a huge spear. 
Next to him is a griftin—a lion’s head with opened mouth, a human 
body, hands and legs, and an eagle’s feet, every part delineated with 
touching beauty. He holds in his raised right hand a dagger, and 
carries an Arab club, with a knob at one end, in his left. A three- 
horned priest, or, more properly, a priest with a fillet terminating in 
three upturned points, which Layard conjectured to indicate the 
wearer’s rank in the priesthood, faces the griffin, having on his head 
a pointed crown-piece, his long thick hair folded under the fillet be- 
hind his neck, his left arm raised over his head, and his right hang- 
ing at his side—without a cone, or basket. Indeed, no figure, with 
either of these religious symbols, has been discovered in this palace. 
Perhaps this slab forms the entrance into a sculptured hall, either a 
temple, or a place for keeping sacrificial utensils. 

On the western side of the hunting-hall there is another rectangular 
room, representing a war scene, a vietory and a triumph. The slabs 
are considerably injured by fire, but it is clear that the work was 
executed in the most finished style. Large griffins and priests occupy 
each side of the doorway. The slabs are generally about eight feet 
high and half as wide. ‘On the right side, as one passes in from the 
North, appears a band of warriors on the bank of a river, across 
which semi-circular boats are ferrying them, quite similar to those 

~ 





* Book L Chap. vi.: "Eyouevor 58 émrerae civ modnpenc Evrivacs ‘aoniow. 
Aiyirror 82 otro érvyorto elvax, Of. Cyr. Book VL Chap. u. § 10. 
VOL. IV. 61 
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used on the Nile mm the days of Pharaoh and Herodotus. They differ 
materially from the high-prowed barges in which we cross the swol- 
len Tigris at this season. Six ribs of wood, or bundles of reeds, are 
bound together by eight bands, and one would never think of call- 
ing them boats, were they not on a river and moved by rowers. 

On the western side of the room is a recess, the back of which is 
sculptured with the figure of a gigantic monster, having the wings 
and feet of an eagle and the body of a lion. The head is defaced. 
The slab is seven feet square. On the sides of the recess are griffins, 
and beneath one of them is an entirely new combination—a centaur, 
with the dignified head and uplifted hands of a three-horned priest, 
and the body, feet and tail of a lion, ready to prostrate any one who 
would approach the interior of the chamber with irreverence. Like 
the griffins, this image strikes the beholder with awe. The southern 
side of the room is occupied with four rows of figures—captive wo- 
men with their little ones, all carrying on their shoulders or heads, 
or in their hands, skins of water and provisions for their march, like 
the nizam of the Porte to this day. Officers walk among them, 
pricking them along with their spears, or beating them with their 
war-clubs, A few young females in the attitude of supplication, are 
seated on two-wheeled wagons drawn by oxen, or mules, some with 
infants on their backs. Two girls are fastened to a high saddle, 
bound with coarse ropes to a mule’s back. All the females have 
curls hanging down the back of the neck, and are handsome in spite 
of their tears and sorrowing, bringing to mind, as one sees them look- 
ing back at their heroic husbands, the touching scene of the parting 
of Hector and Andromache.* 

The male captives either have their right hands chained two by 
two together, while they support the loads on their shoulders with 
their left, or bear great burdens of wood and water under the eye of 
proud and merciless drivers. They all have short whiskers, while 
those of the conquerors fall in rich curls on their breasts. On the 
eastern side of the room is a chariot drawn by two Assyrians, with 
keys in their hands, in which appears the captive monarch with a 
child astride his shoulders ! 

On the left of the entrance is the king in his chariot. A man 
rides a spirited horse in front and uses his bow, while a double row 
of archers precede. Beneath are armed men in a forest of palms ; 
below these are others leading captives before them with crossed 
hands and a disconsolate look. Another slab represents the king in 
his triumphal car, over whose head is a triangular umbrella, richly 
embroidered, and supported by two eunuchs on foot behind the ve- 
hicle and one within it, there being two handles to the umbrella, 





* Hliad, Book VL 
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while officers of state, and scribes numbering the 
begging and manacled prisoners, precede him. 
Between two windows about three feet square, in 
the eastern wall—the only two of the kind found in 
any Assyrian palace, is a castle with two rows of bas- 
tions, the foundations of which men are loosenin 
with bars, holding at the same time their thickly 
bossed bucklers over themselves, which are pierced 
from above with arrows. One party is boldly seal- 
ing the battlements by a ladder, spear and shield in 
hand, some fall headlong from the fortress, and the 
countenances of all betray the greatest emotion. 
The warriors have more spirit than any I have 
elsewhere seen. 

On the front of the castle is a beautiful cunei- 
form inscription, indicating perhaps the name of 
the conqueror, but more probably that of the cap- 
tured city, and, if so, of the greatest interest. I 
send you an accurate copy, which you will notice 
is read from left to right. 

Beneath the castle is a stream filled with fish 
and dead men. Beyond the second window is an 
officer beating some captives and forcing their 
lances into them, who surely have neither a Jew- 
ish nor a Babylonish expression. That the ca 
tives were not from any quarter North of Nineveh, 
is evident from the fact that palm-trees abound, 
and these only. I come to the conclusion, from 
this fact, and from the dress of the people and the 
structure of the boats, that this hall represents a 
victory over the Egyptians. A second, but partly 
defaced inscription is found over the chariot of the 
king, the beauty of whose robes and ornaments 
nothing can exceed. When the inscriptions of this 
chamber are read, it is probable we shall have a 
valuable addition to ancient history. 

Another room, partly uncovered, still further to 
the West, represents the flight of the enemy in 
great terror on horses and in chariots, while some 
try to conceal themselves among the date-trees 
where the victors pierce them with spears, or cut 
off their heads with Kurdish-like daggers. The 
chariot-driver guides his horse by a single line at- 
tached to the animal’s head just below his ears, 
which answers also the purpose of a whip. 
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Guarding the entrance into the scene of the final victory is a pecu- 
liar monster; he has half the body and the feet of a lion, and the 
head and upper extremities of a man, his right hand grasping a 
gigantic spear. A broken slab within represents the king seated 
under a teat before which women stand with suppliant countenances 
and hands. Above the tent are inscribed three lines: about two feet 
in length, doubtless making mention of the victor and the victory. 

Seventy feet South of the lion-chamber is another room just open- 
ing, guarded like all the other halls by a savage griffin and a priest. 
The room is not yet cleared, but one scene is uncovered, a battle in 
which, in addition to other modes of fighting, are introduced camels, 
on the backs of which are two men—one an archer, the other the 
manager of “the ship of the desert.”* 

Various copper utensils, with glass and earthen ware, have been 
found in the four rooms I have described, and there is no doubt that 
other objects of interest will be disclosed as the excavations progress. 

The palace is built on no mean scale, and when completely un- 
covered will be a spot of great attraction. Numerous English and 
French travellers will look upon it, but I fear I shall see no Ameri- 
cans there except my companions in missionary toil. To them the 
recreation is very inviting amid their arduous, but pleasant labors. 

It is expected that the slabs will be removed to the British Museum 
soon after drawings of the sculptures have been secured. The artist 
is now on his back at one of our houses, perhaps near death. 

Through the politeness of Layard and Rawlinson we have been 
able to send several large sculptures from Nimroud, with inscribed 
bricks, to Yale, Amherst, Williams, Union and Dartmouth Colleges, 
and I suppose most of them have already reached their destination. 

I notice you refer to an article of mine in the Missionary Herald 
of April last, as settling the signification of Melek Téus.t Dr. Per- 
kins has written me that he is confident he was mistaken in rendering 
the phrase “Mighty Angel.” The explanation of Dr. Hyde has 
some plausibility. Since [ wrote the letter to which you referred, I 
have learned something more of the Yezedee faith, and, if you de- 
sire, I will communicate to you what my business as public physician 
enables me to ascertain from the numerous dignitaries of that singu- 
lar sect who apply to me for medicine. 








* Xenophon’s Cyropedia, B. VI. Ch. 1. “They have camels on which they 
ride up to us, and one of which a hundred horses will not bear the sight of.” 
¢ See Journ. Am. Or. Soc., vol. iii. p. 502. 























